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The flourishing of Buddhism in South Asia during the first 
millennium of the Common Era produced many texts that 
deserve a place among the classics of world literature. Exploring 
the full extent of the human condition and the limits of language 
and reason, these texts have the power to edify and entertain a 
wide variety of readers. The Classics of Indian Buddhism series aims 
to publish widely accessible translations of important texts from 
the Buddhist traditions of South Asia, with special consideration 
given to works foundational for the Mahay ana. 

Editorial Board 

Paul Harrison, Stanford University 
Jens-Uwe Hartmann, University of Munich 
Sara McClintock, Emory University 
Parimal Patil, Harvard University 
Andy Rotman, Smith College 
Akira Saito, University of Tokyo 

THE DIVYAVADANA 

The Divyavadana is a large collection of Indian Buddhist stories 
written in Sanskrit from the early centuries of the Common Era. 
These stories have frequently been used in the moral education 
of monastics and laypeople, and they have often been considered 
to be the word of the Buddha himself. These stories have since 
spread throughout Asia, as both narrative and narrative art, 
leaving an indelible mark on Buddhist thought and practice. 
Representations of these stories can be found across Asia, from 



Kizil in China to Sanchi in India to Borobudur in Indonesia. It is 
not hyperbole to say that these are some of the most influential 
stories in the history of Buddhism. This volume contains the first 
half of the stories in the collection. 
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Preface 


Meritorious deeds are to be performed. 

Not performing meritorious deeds brings suffering. 

Those who perform meritorious deeds 
can rejoice in this world and in the next. 

—The Divyavadana 

I T IS MY HONOR to have this translation of the first half of the Divyavadana 
presented as the inaugural volume in the new Classics of Indian Buddhism 
series. I believe that the Divyavadana is an excellent choice to launch the 
series, for it encapsulates much of what is distinctive and inspiring 
about classical Indian Buddhism. Here one is introduced to various people, 
places, and philosophies of the Middle Country, with the Buddha and his 
disciples as the star performers. Traveling through the kingdoms of 
Kosala, Magadha, and beyond, they encounter characters from all walks of 
life: animal, human, divine, and demonic. In these encounters, they teach 
the dharma by word and deed, generating faith and new converts, as well 
as illustrating for the listener the merits of the Buddhist path. 

The avadanas, or stories, in the Divyavadana have traditionally served as 
a means of sharing Buddhist teachings with a broad audience of both 
monastics and laypeople, and this, too, makes the present volume a good 
choice for launching the Classics of Indian Buddhism series. The aim of the 
series is to present Buddhist texts that were influential within classical 



India in a way that both specialists and more general readers can 
appreciate. To this end, translations are meant to combine accuracy with 
readability—a tall task indeed. I have tried to succeed on both accounts, 
providing readers with a glimpse of Indian Buddhism that complements 
and enriches the perspective gained from more contemporary works. 

I first began studying the Divyavadana as a graduate student at the 
University of Chicago, and the critical study of the text that began as my 
dissertation is being published simultaneously by Oxford University Press 
(Rotman 2008). That book. Thus Have 1 Seen: Visualizing Faith in Early Indian 
Buddhism, can be read as a companion to this translation. In it I consider 
faith as a visual practice in Buddhism, and how seeing and faith function as 
part of overlapping visual and moral economies. In particular, I analyze 
the mental states of sraddha and prasdda—terms rendered as “belief’ and 
“faith” in this translation; how these relate to practices of “seeing” 
(darsana) and “giving” (dana); and what this configuration of seeing, 
believing, and giving tells us about the power of images, the logic of 
pilgrimage, and the function of narratives in Buddhist India. 

During the last twenty years, scholars with interests ranging from 
gender, ritual, and cultural studies to visual anthropology, intellectual 
history, and the sociology of religion have increasingly recognized and 
made use of the Divyavadana as an important repository of religious and 
cultural knowledge (e.g., Lewis 2000; Mrozik 2006; Ohnuma 2007; Rotman 
2003b; Schopen 2004; Strong 1992; Tatelman 2000; Wilson 1996). Our work, 
however, has often been hampered by the lack of reliable translations of 
the stories in the collection—and in many cases, by the lack of any 
translation at all. Few of the stories in the Divyavadana have ever been 
translated into English, owing to the bias of scholars from previous 
centuries who favored philosophy over narrative, and owing as well to the 
text’s complex linguistic structure and idiosyncratic vocabulary. The 
present volume will help remedy this situation by offering translations of 
the first seventeen of the thirty-eight stories in the Divyavadana. The 
remaining stories will be published later in this series in a second volume. 

I have tried to be both colloquial and technical in my translations, for 
these stories are precise legal documents as well as popular tales. Whether 
they were legends incorporated into Buddhist scholarly discourse or 



Buddhist didacticism crafted into a folksy idiom, these narratives are 
certainly more than transcriptions of folklore. They’re also fakelore— 
learned treatises posing as popular tales—and as such they need to be 
translated meticulously to capture their subtleties. In short, I have tried to 
refrain from translating this text into what Paul Griffiths (l98l) has so 
poignantly referred to as “Buddhist Hybrid English.” My goal has been to 
produce a document in English that could be studied by specialists and 
appreciated by nonspecialists, yet still be entertaining to both. I hope I 
have been successful. 
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Technical Notes 


Sources 

T he following translation is based on the Sanskrit edition of the 
Divyavadana compiled by E. B. Cowell and R. A. Neil in 1886 (= Divy). I 
also refer to the edition by P. L. Vaidya from 1959 (= Divy-V). Though 
for the most part Vaidya’s edition just reworks Cowell and Neil’s 
Roman-script edition into Devanagari, it does contain some welcome 
emendations as well as some unfortunate mistakes. I indicate the former in 
my notes and, on occasion, the latter as well. I include page numbers to 
Cowell and Neil’s edition in square brackets within the translation. 
Fortunately, this pagination has been retained in the margins of Vaidya’s 
edition. Vaidya’s edition is also available online through the Gottingen 
Register of Electronic Texts in Indian Eanguages (http://www.sub.uni- 
goettingen.de/ebene_l/fiindolo/gretil.htm#Divyav), but there Cowell and 
Neil’s pagination has unfortunately not been preserved. In instances when 
versions of the stories from the Divyavadana are also contained in the 
Mulasarvastivada-vinaya—in its Tibetan recensions, as in the Derge edition 
of the Tripitaka (= D), or in the Sanskrit of the Gilgit Manuscripts (= GM)—I 
do note some of the major discrepancies and preferable readings. For most 
of the Tibetan variants, I rely on the work of D. R. Shackleton Bailey (1950, 
1951), who has compiled a list of many preferable readings in the Tibetan as 
well as their Sanskrit equivalents. 



In my work on this translation, I have benefited enormously from the 
labor of previous scholars, though my debt to them can only partially be 
inferred from my footnotes. Cowell and Neil as well as Vaidya provided 
useful addenda to their editions, such as glossaries and notes; D. R. 
Shackleton Bailey, whom I just mentioned, as well as J. S. Speyer (1902) 
published critical remarks and corrections to the Divyavadana; Eugene 
Burnouf (1844), Kenneth Ch’en (1945-47, 1953), Joel Tatelman (2000), and 
James Ware (1928) produced translations and studies of some of its stories; 
and Franklin Edgerton compiled a monumental dictionary of Buddhist 
Hybrid Sanskrit (1993) that contains many references to the text. Their 
work has made my work much, much easier. 

Conventions 

In my translation, I have tried to be consistent in following certain 
conventions. I try to translate prose as prose and verse as verse, though I 
do offset certain stereotypical passages for ease of reading. I do not 
translate proper names and place names, though the first time they occur 
in each story I include a translation in parentheses (if a translation is 
helpful and/or possible). Some of these names will be found in the glossary, 
though not the names of the heavens and hells. It would be difficult to say 
much of anything about many of them other than their relative 
positioning in the cosmos. I do include a table of the various realms of 
existence, however, in appendix 2. 

Technical terms have been translated when possible, and when not, they 
have been left in the original Sanskrit and italicized. There are, however, 
some exceptions. Terms that have been adopted in vernacular English, 
such as dharma, brahman, and sarnsara, have been left untranslated and 
unitalicized, as have terms that appear frequently and are part of the 
naturalized lexicon of the text, such as arhat, bodhisattva, and tathagata. 
Conversely, some rather technical terms have been translated, such as 
antigod (for asura), celestial musician (for gandharva), and great snake (for 
mahoraga). Though all of these terms could be usefully glossed, I think that 
the vernacular understanding of the former and the translations of the 
latter are sufficient for the reader to understand these stories in their 


complexity. These technical terms, whether translated or not, can be 
found in the glossary. 

I have added subheadings within the stories to guide the reader. These 
interpolations, while not part of the text itself, nonetheless appear without 
brackets. As I note in the introduction, these stories were meant to be 
recited orally; hence, I understand abbreviations such as “and so on as 
before” (purvavat ydvat) to be instructions to the reciter to fill in the 
requisite missing words. I therefore translate abbreviated passages in full. 
In my efforts to remain faithful to the voice of text, I have also retained the 
repetitions and some of the idiosyncrasies of style in the Sanskrit text in 
my English translation. 

In the Sanskrit, Pali, and Tibetan passages in my notes, the use of [ ] 
brackets indicates a gap in the text that has been filled. The use of < > 
brackets indicates a restoration or reconstruction based on another 
source. 

Abbreviations 

Asokav Asokavadana. See Mukhopadhyaya 1963. 

BHSD Buddhist Hybrid Sanskrit Dictionary. See Edgerton 1993. 

CPD A Critical Pali Dictionary. See Trenckner et al. 1924-. 

D Derge edition of the Tibetan Tripitaka. 

Divy Divyavadana. See Cowell and Neil 1886. 

Divy-V Divyavadana. See Vaidya 1959a. 

DPPN Dictionary of Pali Proper Names. See Malalasekera 1995. 

GM digit Manuscripts. See Dutt 1984. 

E Ehasa edition of the Tibetan Tripitaka. 

MPS Mahdparinirvdnasutra. See Waldschmidt 1951. 
ms. manuscript 

mss. manuscripts 

N Narthang edition of the Tibetan Tripitaka. 

P Peking edition of the Tibetan Tripitaka. 

PSED The Practical Sanskrit-English Dictionary. See Apte 1986. 



PTSD 


The Pali Text Society’s Pali-English Dictionary. See Rhys Davids and 
Stede 1986. 

SED A Sanskrit-English Dictionary. See Monier-Williams 1990. 

Skt. Sanskrit 

trans. trans lator or trans lated 

Sanskrit Pronunciation 

The vowels and consonants in Sanskrit listed below are pronounced much 
like the italicized letters in the English words that follow them. Note that 
an “h” after a consonant is not a separate letter. It signifies instead that the 
consonant it follows is to be aspirated. The Sanskrit letters are listed in 
Sanskrit alphabetical order. 

Vowels 
a but 
a father 
i pit 

i see 

u foot 
u drool 
r rig 

. no obvious English equivalent; lengthened 
r 

e ray 
ai high 
o hope 
au round 

itturals (pronounced by slightly raising the back of the tongue and closing 
off the throat) 
k kick 


kh blockhead 


g 00 

gh doghouse 
n ring 

ilatals (pronounced with the tongue lying on the bottom of the mouth) 
c chip 
ch matchhead 

j Joh 

jh hedgehog 
h injury 

etroflex (pronounced by curling the tip of the tongue to touch the roof of the 
mouth) 
t try 

th tart 

d drum 

no obvious English equivalent; strongly aspirated 
d 

n tint 

entals (pronounced by placing the tip of the tongue against the back of the 
upper teeth) 
t stick 
th anthill 
d dinner 
dh roundhouse 
n nice 

ibials (pronounced with the lips together) 
p spin 
ph upheaval 



b bin 
bh clubhouse 
m mother 

mivowels, sibilants, and additional sounds 
y yes 

r drama 

1 life 

V a sound between English v and w (e.g., between vine and wine) 

s ship 

s retroflex s 

s sip 

h hope 

rn anusvdra: nasalizes the preceding vowel 

visarga: an aspiration with an echoing of the preceding vowel (e. 
devah as devaha) 


h 



Introduction 


Orde’s words were the truth. You could see every image, feel every sensation he 
described. His metaphors (what we thought were metaphors) took on a 
palpable reality that hung in our nostrils, stuck in the back of our throats. 
Halfway through any sermon I would notice that I was no longer listening to his 
words but instead experiencing the phenomena he described. 

-WALTER MOSLEY^ 


T he Divyavadana (“Divine Stories”) is a large compendium of Indian 
Buddhist narratives written in Sanskrit from the early centuries of 
the Common Era whose stories have since spread throughout Asia, as 
both narrative and narrative art, leaving an indelible mark on 
Buddhist thought and practice. The stories in the collection were 
frequently used in the education of both monastics and laity in premodern 
Asia, exerting a powerful influence as moral exempla and legal precedent, 
and considered by many to be the word of the Buddha himself These 
stories were likewise canonical in their influence on Buddhist art, and 
representations of them can be found across Asia, from Kizil in China to 
Sanchi in India to Borobudur in Indonesia. For scores of generations, these 
stories have been repeatedly recited, reworked, painted, and sculpted. It is 
not hyperbole to say that these are some of the most influential stories in 
the history of Buddhism. 

The text contains thirty-six avadanas, or stories, along with two sutras, 
which chronicle the spiritual development of Buddhist devotees with 



special attention given to their karmic legacies. There are stories of kings 
and beggars, monks and prostitutes, gods and hell beings, how they came 
to their present circumstances, the futures they have created for 
themselves, and the pivotal role the Buddha and his teachings can play in 
their betterment. 

Generally the avadanas presented here contain three elements: a story 
in the present tense in which characters discover the benefits of Buddhist 
practice and meet the Buddha;^ a story of the past detailing the deeds done 
by those characters in a previous lifetime that have now come to karmic 
fruition; and a juncture at which time the Buddha—who is quite literally an 
“omniscient narrator”—identifies the characters in the story of the past 
with those in the story of the present.^ Although some avadanas diverge 
from this tripartite structure,^ all of them tend to exemplify the 
inexorability of karma. As the Buddha often explains at the end of avadanas 
in the Divyavadana, 

And so, monks, the result of absolutely evil actions is absolutely 
evil, the result of absolutely pure actions is absolutely pure, and 
the result of mixed actions is mixed. Therefore, monks, because 
of this, you should reject absolutely evil actions and mixed ones 
as well, and strive to perform only absolutely pure actions. It is 
this, monks, that you should learn to do.^ 

Yet these avadanas are much more than formulaic accounts of good and 
bad deeds and their repercussions. They also contain and embody rules and 
practices integral to a Buddhist identity; in fact, they are amalgams of 
rules, etiological accounts, and foretellings that function as a complex and 
interlinking moral code. This is not a moral code, however, that can easily 
be distilled into pithy maxims, such as the Buddha’s observation above 
about the laws of karma. The moral universe embodied in these stories far 
exceeds such confines. Its complexity—the dexterity with which certain 
ideas are brought to life, then developed, nuanced, and imposed, all within 
a densely textured narrative—prevents such a distillation. These stories 
may be didactic in their intent, but along the way to their ultimate lessons 
they create diverse moral worlds, showing different ways of thinking and 


being, and portray characters interacting and commenting on their 
engagements with these worlds. The result is an argument—not through 
philosophical analysis or through poetry, but through really good stories. 
These are entertaining pieces of literature, with plenty of miracles and 
adventures across the cosmos, but they are also stories to live by, stories 
that demonstrate a variety of ways of living and the consequences of such 
behavior. 

Not surprisingly these avadanas have circulated widely since their 
creation. Many of these stories are included in the monastic code (vinaya) 
of the branch of Buddhists known as the Mulasarvastivadins (“The Original 
Sarvastivadins”), who flourished in the first half of the first millennium in 
northwest India. This legal code, which stipulates rules for personal 
behavior, private property, and social relations, helped regulate monastic 
and lay conduct in many parts of India for nearly a millennium. This text 
was then translated into Tibetan in the ninth century, and to this day 
functions as the only monastic legal code for Tibetan Buddhists, regardless 
of sectarian affiliation. The text was also translated into Chinese and 
Japanese, influencing economic policy and commercial relations in China 
between the fifth and tenth centuries (Gernet 1995) and guiding the revival 
of Buddhist monasticism in Tokugawa Japan, beginning in the seventeenth 
century and continuing to the present day (Clarke 2006). 

Other avadanas in the text have been equally influential, though 
preserved in a more circuitous fashion. Versions of the Pumaavadana (“The 
Story of Purna”) exist in Pali, Sanskrit, Tibetan, and Chinese, and images of 
the story were also painted in the caves at Ajanta outside of Bombay in the 
fifth century and in those at Kizil in China in the sixth century.^ Likewise, 
the Sardulakama-avadana (“The Story of Sardulakarna”), which will appear 
in Divine Stories, Part II, was translated into Chinese four times between the 
second and fourth centuries, and then translated into Tibetan in the ninth 
century (Mukhopadhyaya 1954: xii-xiii). The first part of this story was 
translated into French by Eugene Burnouf in 1844, and this in turn inspired 
Richard Wagner, who in 1856 sketched out an opera. Die Sieger (“The 
Victors”), based upon it. Though he abandoned this work, doctrinal 
elements from it can be found in his great musical drama Parsifal.^ In 1882, 
Rajendralal Mitra (1981: 223-27) offered a summary of the work in English 


in his descriptive catalogue of Sanskrit manuscripts in Nepal, and some 
fifty years later his friend, the Nobel laureate Rabindranath Tagore, wrote a 
play in Bengali called Canddlikd retelling the storyd® Tagore later 
transformed the play into a ballet, for which he wrote the music, and it is 
still performed quite frequently. One performance took place in 1987 at 
Smith College where I teach and is still preserved on a video recording in 
our library. 

Though most of the stories in the Divydvaddna serve a legal function—to 
establish rules of ethical behavior, such as the prohibition against 
drinking, and to explain the etiology and importance of such rules (e.g., 
Divy 167-93)—the text defies simple genre classification, for the stories in 
the collection are eclectic. There are passages that focus on monastic 
regulations, practical wisdom, moral prescriptions, philosophical truth, 
metaphysical hypotheses, and even astrological calculations, and many 
such passages can be found in a single story. This hybridity of style may 
help account for the text’s enormous popularity across place and time, 
among both monastics and laity, and in painting, sculpture, and theater. 

Despite this hybridity, the Divydvaddna offers enormous insight into 
Buddhist history, both subaltern and royal. Many stories in the text depict 
a practice of faith (prasdda) that allows the disenfranchised to accrue 
enormous reserves of merit, establishing them on the spiritual path and 
enabling them to leapfrog those who have been more fortunate, if not 
more virtuous, than they themselves have been (Rotman 2008, chaps. 3-6). 
This practice allows one with little material wealth, little knowledge, even 
little interest in Buddhism to embark on the Buddhist spiritual path with 
the promise of great results. One need only come into visual contact with 
an object that is an “agent of faith” (prdsddika), such as a buddha, an image 
of a buddha, an arhat, or a stupa, and faith will invariably arise. 

charged with this form of faith, the downtrodden can make offerings of 
very little worth or utility and earn huge amounts of merit. The rich, 
conversely, are excluded from the practice, handicapped by their wealth 
and success. In the Nagardvalambikd-avaddna (“The Story of a Woman 
Dependent on a City for Alms”), for example, a leprous beggar woman sees 
the venerable Mahakasyapa, who “instills faith in her through his body and 
his mind,”^^ and then the woman offers him some rice gruel along with her 


rotten finger, which happened to fall in. From that single deed, however 
negligible the use-value of the gift, she earns enough merit to be reborn 
among the gods in Tusita heaven. This practice of faith, unattested in 
philosophical tracts and inscriptions, seems to have offered wonderful 
promise for the disenfranchised. 

As for royalty, the second half of the text (Divine Stories, Part II) contains 
a story cycle that chronicles the life of King Asoka (stories 26-29), the great 
ruler who controlled an empire in the third century b.c.e. that stretched 
across India and westward to present-day Afghanistan and Iran. This 
biographical account offers an important counter-history of Asoka, one 
that complements yet complicates the Asoka who can be gleaned from his 
famous edicts (Nikam and McKeon 1959). In this account, Asoka becomes 
devoted to making donations to the monastic community, and though he 
achieves his goal of becoming the greatest giver in Buddhist history, he is 
“deceived by his own actions”^^ and dies imprisoned and in penury, his 
sovereignty lost and all his orders countermanded. This troubling story 
figured prominently in the Buddhist (and Indian) imaginary for millennia, 
testifying to the great difficulties of being a virtuous king. 

The stories in the Divyavadana also offer great insight into the art- 
historical record. Representations from the text can be found throughout 
India, from Sanchi to Bharhut and Mathura, and there are particularly 
famous stories, such as the Prdtihdrya-sutra (“The Miracle Sutra”), which 
features a miracle competition at Sravasti, that are popular at Buddhist 
sites the world over.^^ In this way, the text functions as a wonderful tool 
for deciphering and interpreting much Buddhist painting and sculpture. 
The text’s detailed descriptions of constructing stupas (Divy 244ff.), 
decorating shrines (Divy 78ff.), and making Buddha images (Divy 547ff.) are 
all likewise enormously beneficial to art historians. 

Although the stories in the Divydvaddna offer significant insight into the 
history of early Buddhism, the history of the stories themselves is less 
clear. While the consensus among scholars has been that the Divydvaddna 
was produced in northwest India between 200-350 c.e. by the 
Mulasarvastivadins,^^ the dating of the text is too complicated to make 
such a straightforward pronouncement. We don’t really know when, 
where, why, or by whom the text was produced. So how does one put these 


stories into perspective? While these stories are compelling as literature 
and moral exempla, how does one make sense of them as part of 
Buddhism’s historical record? 

The Historical Value of the Divyavadana 

These legends [in the Divyavadana] scarcely contain anything of much 
historical value. 

-MORIZ WINTERNITZ^^ 

Many of the avadanas in the Divyavadana seem to be intentionally 
naturalized and dehistoricized, repeating stock phrases in lieu of historical 
descriptions of people, places, actions, and events: householders are “rich, 
wealthy, and prosperous, with vast and extensive holdings.kingdoms 
are “thriving, prosperous, and safe, with plenty of food and crowds of 
people.young boys are “raised by eight nurses who nourish him with 
milk, yogurt, fresh butter, clarified butter, butter scum, and other special 
provisions that are very pure...”;^^ and the list goes on. Since the dharma 
always holds true, regardless of time or place, the reliance on such tropes 
in these avadanas creates an aura of timeless truth—or perhaps a world of 
make-believe.^^ 

Winternitz’s observation in 1913 about the lack of historical value in the 
stories of the Divyavadana is not completely untrue, but the great 
Indologist’s insight needs to be put in perspective. Scholarship on the 
Divyavadana has often involved attempts to extract historical data directly 
from its stories, with only somewhat successful results.^® This scholarship 
is unfortunately marked by the positivism of its age—a tendency to read 
texts as unproblematically representing historical events. Even the most 
erudite scholars have occasionally confused narrative incident with 
historical fact. In discussing an avadana from the vinaya of the 
Mulasarvastivadins in which a doctor cures a woman of her venereal 
disease by inserting a piece of meat into her vagina to entice and capture 
disease-causing worms, one scholar remarks, “The story speaks for itself 
regarding the beliefs about venereal diseases and the cures thereof. It 
reveals the morals of rich, young widows of respectable families, and 


certainly provides a unique insight into the scruples of a young physician 
in his relationship with his patients” (jaini 1989: 220). This practice of 
attempting to pick out the historical elements from the nonhistorical 
elements in Buddhist literature—what Louis de La Vallee Poussin called the 
“subtraction method”—has not, in my opinion, provided an effective 
methodology for scholarship on the Divyavadana. It has instead yielded 
dubious results, proving in part Winternitz’s observation. 

Yet Winternitz’s assessment is limited in its purview. There are more 
ways to engage with these avadanas than merely trying to extract what 
Winternitz (1993: 277n4) refers to as “a historical nucleus.” History can be 
narrated, but it can also be embedded within narrative, even among 
avadanas that share the same structure and stock passages, and that claim 
to reveal the past and predict the future. While on the surface the 
avadanas in the Divyavadana display an unambiguous Buddhist moral 
discourse—good and bad actions always have, respectively, good and bad 
results for laymen, monks, and buddhas in the past, present, and future— 
the reasoning and representation in these stories exposes an intricate and 
evolving Buddhist world beneath this apparently smooth surface. It is this 
inscribed representation of Buddhist consciousness—this complex world 
with its thoughts, desires, practices, and anxieties—which is the historical 
prize. And the dichotomy between historical and nonhistorical elements is 
not a principal concern when historicizing consciousness, because 
everything contained within it—the miraculous and the mundane—is 
already historically located in time and place. 

Even this revised methodological pursuit, however, is thwarted by the 
complex history of the Divyavadana. The Divyavadana is a compendium of 
stories most likely produced by multiple authors at different times, whose 
dates and sites of production are uncertain, whose intended audience is 
unclear, whose expected use is unknown, and whose intertextual relations 
are unresolved. A review of the manuscript history of the Divyavadana 
demonstrates these difficulties quite clearly. 

Manuscript History 

It is one thing to analyse footprints, stars, faeces (animal or human), catarrhs, 
corneas, pulses, snow-covered fields or dropped cigarette ash; and another to 


analyse writing or painting or speech. 

-CARLO GINZBURG^^ 

In producing the first Western edition of the Divyavadana in 1886, E. B. 
Cowell and R. A. Neil used seven manuscripts of the text. According to 
Cowell and Neil’s (1886: vi) account, they are: 

A. Add. 865 in the [Cambridge] Univ. Library; 258 leaves, 14-15 lines, 
dated 1873. Fairly written in the ordinary Nepalese character, but 
not very correct. 

B. Our own MS., 283 leaves, 12-13 lines; very incorrect. 

C. Our own MS., 274 leaves, 14-15 lines; correct. 

D. The MS. given in 1837 by Mr. Hodgson to the Asiatic Society at 
Paris; 337 leaves, 9 lines. This is a very correct copy, and having 
been made for Mr. Hodgson more than 50 years ago, it in some 
places preserves the old text which has since become illegible in 
the original. Unlike the others, it is written in ordinary Nagari 
characters... 

[-]. The authorities of the Imperial Library at St. Petersburg kindly 
lent us for a short time their MS. (P.—272 leaves), which is a similar 
copy to ABC and contains the same omissions in the 34th 
avadana.^^ 

E. We were also similarly favored with the loan from the Bibliotheque 
Nationale of [Eugene] Burnouf‘s own MS...but as this is only like 
our other MSS. we made no use of it beyond collating it for the first 
few pages. 

F. In Appendix C [Divy 663-70], we have given some account of 
another MS...in the same Library, which was also kindly lent to us 
for a time. 

Unlike many critical editions of Sanskrit texts, however, their edition is 
not a piecemeal reconstruction of some would-be original; instead, it is a 
slightly edited version of the single best manuscript.As editors, they 
corrected spelling mistakes and offered alternate readings for unclear 
words and phrases, but as their footnotes make clear, the manuscripts 


with which they worked were nearly uniform. As Cowell and Neil (1886: vi- 
vii) observe, 

All these MSS., except F, are thus only modern copies, made with 
more or less care from one original...Our MS. authorities 
therefore go back immediately to only one source, and our 
various readings are simply the result of the greater or less care 
of the respective transcribers. 

Cowell and Neil then conclude that this one source is the Divyavadana 
manuscript possessed by Pandit Indranand of Patan, Nepal. 

Though Cowell and Neil never saw this original manuscript, the noted 
Buddhologist Cecil Bendall examined it, and he determined that the text 
was produced in the seventeenth century (Cowell and Neil 1886: vii). Even 
if Cowell and Neil had been mistaken about the genealogy of these various 
Divyavadana manuscripts, judging from their remarks and those of Bendall, 
it does seem that none of these Divyavadana manuscripts was written 
before the seventeenth century. Considering that there is also no mention 
of the Divyavadana by name in any extant Buddhist literature prior to the 
seventeenth century, the possibility exists that the Divyavadana, as the 
particular compilation of stories reproduced in these manuscripts, is not a 
third- or fourth-century artifact, but a seventeenth-century one. 

An analysis of manuscript F, the only text not from this “single” 
manuscript tradition, shows that it is not simply a variant of the 
Divyavadana but a different text entirely. Cowell and Neil (1886: 663) write 
that the text is “evidently a modern transcript, very inaccurately written,” 
which partially agrees with the other Divyavadana manuscripts, but which 
is “plainly a distinct compilation.” According to the manuscript extracts 
that Cowell and Neil provide in their Appendix C, the text refers to itself 
throughout as the Divyavadanamala (“Garland of Divine Stories”). Four 
years previously, in 1882, Rajendralala Mitra (1981: 304-16) had provided an 
extended summary of another manuscript of the Divyavadanamala, though 
the two manuscripts preserve different stories. Most likely, these are 
examples of a medieval avadanamala or “garland of avadanas”—one of the 
many anonymous retellings of earlier avadanas, mostly metrical in form 


with Mahayana characteristics, from some time between the fifth and 
eleventh centuries. 

Compounding this problem of the singularity and non-antiquity of 
Divyavadana manuscripts is the possibility that the extant Divyavadana 
manuscripts are incomplete—that the title “Divyavadana” previously 
referred to a collection of materials other than the one that exists in these 
manuscripts. The coda “this is found in the glorious Divyavadana” (iti 
sridivyavadane) is also found once in manuscript the “distinct 
compilation” that generally refers to itself as the Divyavadanamala, and in 
the colophon to the manuscript of the Virakusavadana (“The Story of Brave 
Kusa”) preserved in the Cambridge University Library (Add. 1538). The 
colophon of that text reads, “So ends The Story of Kusa and The Glorification 
of the Tost on the Eighth Day of the Waxing Moon, which were selected from the 
glorious Divyavadana.”^^ Neither of these texts, however, occurs in any 
extant Divyavadana manuscripts. 

In his introduction to the Devanagari edition of the Divyavadana in 1959, 
P. L. Vaidya explains that these references to the Divyavadana occur 
because at one time the Divyavadana was a larger text that incorporated 
these and perhaps other avadanas, while the present collection of 
avadanas in Divyavadana manuscripts is abridged. To support his 
hypothesis, Vaidya (l959a: ix) discusses the case of a Newari writer who 
translated nine of the thirty-two avadanas in the Vicitrakarnikavadanamala 
(“The Garland of Stories of Vicitrakarnika”) into a separate volume. 
Vaidya conjectures that perhaps the Divyavadana underwent a similar 
phenomenon—a few choice avadanas were selected from the larger 
collection and codified as a separate text—but that in this case the larger 
collection of avadanas that existed under the name Divyavadana was lost 
and only the abridged collection survived. 

But Vaidya could be mistaken. Perhaps these references to the 
Divyavadana from other manuscripts simply tell us, as Cowell and Neil 
(1886: viii) note, that “the name was current in Nepal.” The author or 
scribe of the Kusavadana may have employed the name of the Divyavadana 
because the text was well known or well regarded at the time, and he 
wanted his text to share in that acclaim. If this were the case, then the 
extant Divyavadana manuscripts would be complete, though representing 


only one of the manuscript traditions by that name. Also possible is that 
they are complete but somehow not really the Divyavadana. Although the 
coda “this is found in the glorious Divyavadana” occurs at the end of each 
avadana and at the end of the work as a whole in the two older 
manuscripts, D and E, there are no references to the Divyavadana anywhere 
in the more recent manuscripts, A, B, and Did the scribes of these 
manuscripts not know what they were copying? Nevertheless, the 
possibility of Vaidya’s claim being correct frustrates any facile hypotheses 
about the completeness and ordering of the text. 

There is also the possibility that the extant Divyavadana manuscripts 
contain accretions to what once was a core original. As Vaidya (1959: x) 
explains. 

The literary qualities of these avadanas vary considerably, and 
contain elements of old tales in Purana style, tales from the 
sacred literature, tales modelled on classical style with 
considerable dramatic element as in no. 26 [the 
Pamsupradanaavadana (‘The Story of a Gift of Dirt’)], tales in the 
semi-classical style as in no. 22 [the 
Candraprabhabodhisattvacaryaavadana (‘The Story of the Deeds of 
the Bodhisattva Candraprabha’)], and tales in purely classical 
style as in no. 38 [the Maitrakanyaka-avadana (‘The Story of 
Maitrakany aka’)]. ^ ^ 

The Maitrakanyaka-avadana in particular appears to be a later 
composition that, as Michael Hahn (1992: 5) observes, then “found its way 
into the Divyavadana, where it does not belong at all.’’^^ Likewise, the 
Prdtihdrya-sutra (“The Miracle Sutra”) and the Ddnddhikaranamahdydnasutra 
(“The Mahayana Sutra Dealing with the Topic of Giving”) are included in 
the Divydvaddna even though, as is clear from their names, neither are 
avadanas. In addition, the latter is the only entry that affiliates itself by 
name with the Mahayana. While the Prdtihdryasutra is at least narrative in 
form, the Ddnddhikarana-mahdydnasutra is instead an enumeration of 
proper gifts and their results—a multiple anomaly to the collection. 


Hence, not all the stories in the Divyavadana necessarily arose at the 
same time or in the same place or from the same hand. In addition to the 
possibility that the text contains accretions in the form of extraneous 
chapters, it is quite possible that the Divyavadana is “not an original book, 
but compilations from various sources” (Nariman 1923: 297). It is also 
possible that the text is an accumulation of narrative fragments from 
centuries of Indian discourse (Prakash 1970: 285), a collection of pre- 
Buddhist stories reworked and revised for many generations (Sarkar 1990: 
163), or even a compendium of inspired derivations from an earlier 
canonical tradition (Lamotte 1988: 59l).^^ Cowell and Neil (1886: vii, nl) 
make the point explicitly: “The stories evidently belong to various 
authors.” 

Yet, even if, as G. K. Nariman (1923: 293) observes, “the component parts 
of the...[Divyavadana] are of unequal age,” this doesn’t necessarily mean 
that the Divyavadana had an original core that was vastly augmented. If 
Asvaghosa could write his Buddhacarita in classical Sanskrit in the first or 
second century c.e., similarly classical compositions cannot be immediately 
dismissed as later accretions.In fact, as I will discuss shortly, there is 
evidence for the early existence of the Candraprabhabodhisattvacarya- 
avadana. Also possible is that the Divyavadana was compiled using materials 
of differing antiquities, as if the stories it contains were Buddhist heirlooms 
from different eras put together by a diligent curator. Perhaps, then, it 
may be better to think of the Divyavadana as the work of an editor or 
compiler, not of an author. 

The historicity and unity of the avadanas in the Divyavadana is further 
problematized when one examines the occurrence of these avadanas in the 
Tibetan tradition. Twenty-one of the thirty-eight stories in the Divyavadana 
were translated from Sanskrit and are preserved within the Tibetan canon, 
in the vinaya section of the Kangyur.^^ These avadanas, however, only 
occur separately as individual texts; they aren’t grouped together, and 
there is no mention anywhere of a text called the Divyavadana. 

As a final cautionary tale for those trying to understand the Divyavadana 
historically, I will offer an account of one more manuscript. In the process 
of creating this present volume, I was fortunate to make use of a 
manuscript from the National Archives Nepal, labeled 5819, A120/5-12l/l, 


which contained 303 leaves, fourteen lines to a side. The copy I examined 
was preserved in microfilm at the Central Institute of Higher Tibetan 
Studies in Sarnath, and though Tm not able to attest to the manuscript’s 
age, it is written reasonably clearly and accurately in Devanagari script. I 
refer to it throughout this volume as manuscript H. 

First there is the question of the text that this manuscript preserves, 
while the title of the text doesn’t occur at the end of any individual stories, 
at the very end of the manuscript the text identifies itself as the 
Divydvaddnamdld.^^ It does, however, contain some stories that differ from 
either of the texts by the same name described by Mitra or Cowell and Neil. 
This manuscript of the Divydvaddnamdld and manuscripts A, B, and C of the 
Divydvaddna contain many nearly identical stories with nearly identical 
colophons, neither mentioning the name of the collection to which they 
belong. What differentiates these collections are the other stories that they 
contain and the final name appended to the manuscript.^^ It is as though 
the Divydvaddnamdld is just the Divydvaddna with bonus stories. 

One notable difference between manuscripts A, B, and C and this 
Divydvaddnamdld manuscript is the treatment of the colophons at the end of 
each story. Though they often bear similar inscriptions, those in the 
Divydvaddnamdld manuscript are always crossed out.^^ The one exception 
is the final colophon, which also includes the name of the manuscript. 
Since little else in the manuscript is crossed out, why cross out the names 
of the stories? Did the scribe who copied this manuscript have some 
question, hesitation, or denial about the names of the stories? And why 
leave the name of the manuscript intact? Was this a case of repackaging 
old stories with a new name? Was this an effort to create a new and 
improved collection? 

while manuscript H does contain omissions that suggest a later 
provenance,^® it also preserves certain unique and helpful readings, 
some of which may even predate those preserved in the manuscripts of the 
Divydvaddna.^^ Then again, maybe this text really is a Divydvaddna—as 
opposed to the Divydvaddna—regardless of what it says in the final 
colophon. Yutaka Iwamoto, for example, observes that, to quote Joel 
Tatelman (2000:13; cf Iwamoto 1978:143-48), “there are only seven stories 
which occur in every manuscript [of the Divydvaddna] and that, of these. 


only two, the Kotikama-avadana and the Puma-avaddna, always occur in the 
same place, as the first and second stories respectively. In fact, Iwamoto 
defines Divyavadana as a collection of Sanskrit avadanas, the first two 
stories of which are Kotikarna-avaddna and Puma-avaddna.” By this 
criterion, the manuscripts of the Divydvaddnamdld examined by Cowell and 
Neil, Mitra, and myself are all versions of the Divydvaddna, rendering that 
designation less a title than a marker of genre. Perhaps the Divydvaddna 
was a brand name that marked its contents as valuable, a veritable bible of 
stories, but only delineated some of the stories that it contained. 

A Story of the Stories 

The entire map of the lost will be candled. 

-AGHA SHAHID Acd^ 

Setting aside these doubts about the unity and historicity of the 
Divydvaddna, other manuscript evidence exists that demonstrates that 
some of the avadanas in the form in which they exist in the Divydvaddna 
date back to the Kusana or Gupta periods. The Sdrdulakama-avaddna was 
first translated into Chinese sometime circa 148-70. Furthermore, 
fragments from the Svdgata-avaddna (“The Story of Svagata”) (Divy 183.21- 
185.7) and the Sangharaksita-avaddna (“The Story of Sahgharaksita”) (Divy 
336.22-339.5), which were found in Gilgit, in what is now northern 
Pakistan, in 1931, have been dated to approximately the sixth century (Levi 
1932: 16-20; cf. Bapat 1949). Also among the manuscript finds in Gilgit is a 
fragmentary avadana collection that contains excerpts from six avadanas 
found in the Divydvaddna. As Jens-Uwe Hartmann (1980: 251) notes, “The 
homogeneous script, the identical number of lines on all the folios, and— 
possibly—the corresponding size of the leaves all suggest that the different 
texts formed part of one collection.” Fortunately, one manuscript folio 
contains both the end of the Sahasodgata-avaddna (“The Story of 
Sahasodgata”) and the beginning of the Candraprabhabodhisattvacaryd- 
avaddna (Vira and Chandra 1995: f. 1487), linking these avadanas in the 
same order as they occur in the Divydvaddna (nos. 21-22), though their date 
is uncertain. Less fortunately, however, as Hartmann (1980: 25l) observes, 
“the stories, in so far as they are complete, give neither titles nor 


colophons, and there is no hint either as to the title of the collection, if any, 
or to the numbers of the preserved avadanas.” 

In recent years, there have been additional large finds of manuscripts 
from Pakistan and Afghanistan that contain avadanas. The British Library 
Collection contains many collections of stories, dating from the first or 
second century c.e., “most of which,” as Richard Salomon (1999: 35) notes, 
“are explicitly labeled in the manuscripts as ‘avadanas.’” Representatives 
from the Divyavadana are unfortunately not among them. The Schoyen 
Collection, housed in Norway, which is even larger than the British Library 
Collection, also contains avadana materials. In this collection, there are 
various fragments, perhaps from the sixth century, of all four avadanas in 
the Asoka cycle (Wille 2000), as well as individual fragments from the 
Danddhikarana-mahayanasutra and the Jyotiska-avaddna (“The Story of 
Jyotiska”) (Baums 2002).“^^ Hence, although there is no complete 
Divyavadana manuscript from before the seventeenth century, there are 
significant indications that many of the stories in the Divyavadana have 
been circulating independently from the early centuries of the Common 
Era. 

There is also significant linguistic and textual evidence that connects the 
stories in the Divyavadana with the Mulasarvastivadins. Most notably, more 
than half of the stories in the Divyavadana also occur in a similar form in 
the Mulasarvastivada-vinaya (Huber 1906; Levi 1907), an immense collection 
of monastic law and moral tales that is preserved partially in Sanskrit (Dutt 
1984), more fully in Tibetan and Chinese translations, and was compiled 
perhaps as early as the first or second century c.e.^^ 

Since Edouard Huber (1906) first made this observation, Sylvain Eevi 
(1907), Heinrich Eiiders (1926), and D. R. Shackleton Bailey (1950) have all 
concluded with him that these stories in the Divyavadana were deliberate 
abridgments of their counterparts in the Mulasarvastivada-vinaya. Though 
Jean Przyluski (1929) came to the opposite conclusion, suggesting as well 
that both might come from an earlier and no longer extant source, Satoshi 
Hiraoka (1998) has argued quite convincingly in the tradition of Huber that 
the stories in the Divyavadana that also appear in the Mulasarvastivada- 
vinaya are reworked versions of the latter. With just a few exceptions, the 
stories in the Divyavadana even follow the same sequence as their 


counterparts in the Mulasarvdstivdda-vinaya (Panglung 1981: xiv-xvii). In 
short, someone (at some time) abridged some stories from the 
Mulasarvdstivdda-vinaya and then compiled them together with stories 
from other vinayas, a few sutras, and some other favorite narratives to 
create a “greatest hits” compilation known as the Divydvaddna.^^ 

Since many of the stories in the Divydvaddna have their origin in the 
Mulasarvdstivdda-vinaya, there are, not surprisingly, references to 
Mulasarvastivadin texts,^^ strongholds,^^ and perhaps doctrines,though 
such proprietary claims are put into doubt because of the unclear 
relationship between the Mulasarvastivadins and the Buddhist sect known 
as the Sarvastivadins. In the Siksdsamuccaya (“Compendium of Training”), 
for example, an extract from the Cakravartivydkrta-avaddna (“The Story of 
One Foretold to Be a Wheel-Turning King”), which occurs in the 
Divydvaddna, is introduced as a Sarvastivadin text: “This is recited by the 
noble Sarvastivadins.”^® This could signify that this story was shared by 
the Sarvastivadins and the Mulasarvastivadins, that the Sarvastivadins 
wanted to claim it for themselves, or that the author of this passage 
considered the Mulasarvastivadins to be somehow the same as the 
Sarvastivadins and not a separate sect. Much has been written about the 
relationship between the Mulasarvastivadins and the Sarvastivadins—who 
was in Mathura, who was in Kashmir, who came first, etc.^^ I will 
nevertheless recuse myself, following Lambert Schmithausen (1987: 379), 
from making any definitive statements about the relationship between 
these two schools. As he remarks, 

I cannot enter into the controversial question whether the 
Mulasarvastivadins were, originally, a Vinaya school of the 
Mathura area, completely independent of the Sarvastivadins (as 
advocated by Frauwallner on the basis of a comprehensive and 
thorough investigation of the Vinayas) or only a comparatively 
late offshoot of the Sarvastivada school with a Vinaya that is 
nothing but an enlarged and remodelled version of the Vinaya of 
the Sarvastivadins (as Lamotte and Iwamoto seem to think, in 
opposition to Bareau and Gnoli who assert that the Vinaya of the 


Mulasarvastivadins looks more archaic than that of the 
Sarvastivadins).^^ 

And so, considering how little is known about the Mulasarvastivadins 
outside of the contents of their voluminous monastic literature, and since 
the possibility still exists that the Divyavadana was constructed not by the 
Mulasarvastivadins but by some other Sarvastivadin sect or, more 
doubtfully, some other Buddhist sect at some later date,^^ it is more 
judicious to treat the Divyavadana not as a text created exclusively within a 
Mulasarvastivadin framework, but as one created more generally within 
the context of early Indian Buddhist monastic culture—probably during 
the period of Sarvastivadin Buddhism in Northwest India during the first 
half of the first millennium.^^ 

This context for interpreting the Divyavadana is, unfortunately, rather 
vague. But there are other contexts for making sense of the text. While it 
may not be possible to locate the origin of the avadanas in the Divyavadana 
or even the compilation of the text as a whole in a historical place or 
moment—for most avadanas resist such efforts—it may be possible to 
interpret these stories within the context of their own telling. Accounts of 
stories being told and heard in the Divyavadana may offer insight into the 
sociology and mechanics of how avadanas were used. 

An Avadana of Avadanas 

“Everything comes from somewhere,” Haroun reasoned, “so these stories can’t 
simply come out of thin air...” 

-SALMAN RUSHDIE^^ 

Although there is a degree of guesswork in determining the origin and use 
of the avadanas in the Divyavadana, we do know something about the status 
of avadanas among the Mulasarvastivadins. They came to identify certain 
stories as avadanas, constituents of a new division of Buddhist literature 
(Thomas 1933),^^ and they also created independent avadana texts, such as 
the Sthaviravadana (“The Story of the Elders”) and the Avadanasataka (“The 
One Hundred Stories”).But why did the Mulasarvastivadins suddenly 


elevate the avadana, a mode of composition long in circulation and yet not 
discussed in any traditional commentaries, to a new and canonical genre? 

A number of possible explanations for the uses of these avadanas have 
been offered. They may have been used (l) to popularize Buddhism 
—“Asoka’s preference for the life of an ideal updsaka [lay disciple] as against 
that of a monk may have stimulated the Buddhist monks to devise ways 
and means to popularize their religion, and as the result of the efforts of 
the monks in this direction, we have the large number of the jatakas and 
avadanas” (Dutt 1930: 20); (2) to inspire the laity—“As it is evident from the 
subject-matter of most of these stories, the avadana purports to kindle 
faith and devotion in the ordinary believer by laying before him the fruits 
of good acts...and the bad consequences of evil acts” (Perera 1966: 397); (3) 
to educate the common people—“But the common people could not be 
made familiar with the glorious deeds of the world-famed heroes 
(bodhisattvas); they could not understand [that] what the great hero had 
done they too could do. So there was a need for something humbler, i.e., 
the glorious deeds of some ordinary humans with whom the common folk 
could make identity” (Sharma 1985: 19); (4) to educate young monks 
—“These avadanas...[were] put together for the ease and convenience of 
instruction of young monks” (Vaidya 1959a: xii); or (5) to offer preliminary 
teachings—“One begins to teach dharma by telling avadana stories” 
(Tatelman 2000:12). 

while these hypotheses may very well be true, recent finds of avadana 
manuscripts provide additional data that suggests a more specific 
sociology of practice. As Richard Salomon (1999: 36) observes, the terse 
form of the avadanas in the British Library Collection, with their 
instructions to expand upon various abridgments in their own specific 
idiom,^^ “give the impression that the texts are merely skeletons or 
outlines, which were evidently meant to be filled in and expanded by the 
reader or reciter.” This is also the case with both the Divyavadana and 
Avadanahtaka. Both contain numerous stereotypical passages that are 
often abridged with the expression “and so on as before” (purvavatydvat).^^ 

Yet, as Salomon (1999: 35) also notes with regard to the British Library 
Collection, “an unusual feature of the texts of this genre is that nearly all of 
them are written in the same distinctive large hand.” Salomon (1999: 36; cf. 


1999: 54) concludes from this that the scribe “evidently was a specialist in 
this genre,” lending support to the hypothesis of John Strong (1985: 869) 
that there was “a general class of specialists concerned with avadana 
literature.”^® If this is the case, then the avadanas in the British Library 
Collection were for the use of avadanists, for only they could properly 
follow the terse instructions found in the manuscripts, and they were also 
copied and preserved by avadanists. Furthermore, they were also, it seems, 
composed by avadanists. Unlike their counterparts in the Divyavadana, 
which are primarily simplified narratives from the vinaya, “the specific 
content of these stories does not correspond to any previously known 
material” (Salomon 1999:136). 

This hypothesis that these manuscripts were composed, preserved, and 
used by avadanists is further supported by an examination of the genres 
represented therein. Among the fragments of the British Library Collection 
of Gandharan manuscripts, there is “a total absence...of vinaya texts of any 
kind” (Salomon 1999: 163), and the same is true among Central Asian 
Sanskrit Buddhist manuscripts before the fifth century c.e. (Sander 1991: 
142; cited in Salomon 1999: 163).®^ This raises the possibility that, as 
Salomon (1999:163) notes. 

At this relatively early stage of the written preservation and 
transmission of Buddhist texts, not all texts or genres of texts 
had yet been set down in writing...It appears that at this point in 
the development of the written tradition of Buddhist texts, 
writing was viewed primarily as a practical matter; texts were set 
down in written form only when this seemed necessary or useful, 
as for instance when, for one reason or another, a text was not 
firmly set in memory or was perceived to be in danger of being 
forgotten. 

Considering the number of specialized abbreviations in the avadanas of 
the British Library Collection, it seems unlikely that these avadanas were 
written down because they were “perceived to be in danger of being 
forgotten”; instead, according to Salomon (1999: 165), “the Gandhari 
avadanas seem to be more in the nature of notes of memory aids than of 
formal written texts. In other words, they fall somewhere between the 


strict division of written versus oral texts, serving, evidently, as written 
supplements to oral deliveries.In short, these avadanas had a different 
mode of preservation from vinayas, indicating quite possibly a different 
status or function, and this difference may very well have involved oral 
recitation. 

Yet the avadanas in the Divyavadana are not new compositions like those 
in the British Library Collection, and the reason for their compilation poses 
a different mystery. Following the traditions recorded by Kumarajiva, 
Seng-hu, and Hui-chiao during the fourth and fifth centuries c.e., Lamotte 
(1988: 174) surmises that various avadanas were excerpted from the 
Mulasarvastivadin vinaya because the latter had become unwieldy. As 
Strong (1985: 876) explains. 

Apparently, the vinayadharas [vinaya masters] of Upagupta’s 
time could simply no longer handle the load; they opted to cut 
out the avadanas from their repertoire, but, I would argue, they 
did so not because they were thought to be non-essential or of 
dubious status canonically, but because there were other oral 
specialists around—the avadanists—who were already taking 
charge of them. 

Following Salomon’s notions about the orality of avadanas and Strong’s 
hypothesis about the avadana specialist, I would like to suggest another 
possibility for the creation of the Divyavadana and the use of its stories. 
Here the text itself is our best guide, for it describes the telling of stories in 
detail—who tells them and to whom, and when they are recounted and 
where.Although I don’t claim that these accounts are historically 
referential, they do offer traces of past beliefs from which, it seems, a 
number of storytelling settings and audiences can be identified. 

Stories about Telling Stories 

This was how she would learn about the world, in sentences at meals; other 
people’s distillations amid her own vague pain, dumb with itself. This, for her, 
would be knowledge—a shifting to hear, an emptying of her arms, other 
people’s experiences walking through the bare rooms of her brain, looking for 
a place to sit. 


-LORRIE MOORE' 
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In the stories in the Divyavadana, the Buddha, and occasionally one of his 
disciples: (l) tells a story to the monastic community to resolve their 
doubts and questions; (2) tells a story to a lay follower or audience who 
happens to approach him; or (3) tells a story to a lay audience in a lay 
disciple’s home after having been invited there for a meal and consuming 
it. In the first instance, the stories that are told are often accounts of 
someone’s deeds, both previous and future, that are integral to his or her 
karmic history. In the second instance, the stories that are told are often 
referred to as “discourses on the dharma.’’^^ And in the third instance 
these stories are referred to as either “discourses on the dharma’’^^ or 
“dharma stories.One suspects that Buddhist monks had a penchant for 
expounding, telling stories rather than giving moral directives or 
performing rituals. This is even parodied in the Sangharaksita-avaddna, with 
Buddhist monks being shunned and chastised for being “great talkers. 

Now, this last scenario—a monk is invited to a layperson’s home for a 
meal, consumes the food offered to him, and then offers some instruction 
in the dharma—is well represented in the Divyavadana, and examining the 
rules for lay and monastic behavior that are preserved in other Buddhist 
sources, one finds regulations that, when enacted, are in accordance with 
it. In the Anguttara-Nikdya, for example, among the duties prescribed for a 
Buddhist householder are inviting monastics to one’s home for a meal (ii, 
65) and listening to dharma teachings (iv, 209).^^ Considering that 
householders composed a large percentage of lay disciples (Dutt 1940:166) 
and were the group most responsible for providing the monastic 
community with its material needs (Chakravarti 1987: 65-93), it is not 
surprising that this relationship between householders and the monastic 
community would be well regulated and well represented. 

Intrinsic to this relationship is an exchange—laypeople offer food to 
monastics, and monastics in turn offer those laypeople merit. This “food 
for merit” exchange is made explicit in the Sahasodgata-avaddna. A solitary 
buddha who is traveling through the countryside arrives at a park on the 
outskirts of a town but then decides to go elsewhere. A householder sees 
him and says. 


Noble one, why are you turning back? You are in want of food, 
and I, of merit. Take up residence here in this park and I’ll 
support you with alms without interruption. 

But on such occasions, with food given and merit assigned, if dharma 
teachings were to be given, which ones would they be? It is often said that 
the Buddha, after finishing a meal that had been offered to him, “instructs, 
incites, inspires, and delights”^^ the listener with dharma stories. This 
indicates that these stories were instructive and entertaining, but suggests 
little else with regard to their specific content. 

Two passages in the Dharmaruci-avaddna (“The Story of Dharmaruci”) 
offer some additional insight. Early in the story, it is said that as a baby, 
Dharmaruci was insatiably hungry and thirsty and could only be appeased 
when listening to the stories told by monastics: 

From time to time monks and nuns would enter that house for 
alms and tell a roundabout story. The boy would listen to that 
roundabout story, and at that time he wouldn’t cry. He’d listen 
attentively and silently to their stories about listening to the 
dharma. When the monks and nuns would depart, he would 
again experience the suffering of thirst and begin to cry.^^ 

In this case, the monastics tell a “roundabout story” (parikathd)/^ an 
apparent variant of the “dharma story” (dharmikatha). Though its exact 
meaning is unclear, it may mean “involved story,” “intricate story,” or 
even “story cycle.” More clear, however, is the notion of listening to 
stories about listening to the dharma. This involves the mimetic act of 
listeners listening to stories of others doing what they themselves are 
already doing. 

Later in the story, in response to some monks’ queries about 
Dharmaruci’s insatiable hunger, the Buddha asks them, “Do you want to 
hear a dharma story about the former karmic bonds of Dharmaruci?”^^ 
They assent, and the dharma story that the Buddha tells is a chapter in 
Dharmaruci’s dharma history when he was a powerful fighter capable of 
battling a thousand men. These “karmic bonds” (karmaploti) are, in fact, the 


“connective thread” (ploti) that ties together one’s karmic history; hence 
the dharma story in this instance is a dharma case study. 

But what were these roundabout stories, the dharma biographies, which 
were presumably instructive and entertaining, that featured characters 
benefiting from listening to the dharma? 

The most likely answer is—these avadanas themselves. The structure of 
avadanas, with their stories of the present, then of the past and future, all 
unfolding in an interactive process between teller and listener is far more 
roundabout than jataka tales or stories in the sutra literature. 
Furthermore, the instructive value of these stories is thematized within 
the stories themselves, most notably in what I referred to previously as the 
first scenario. On those occasions, the past and future stories that the 
Buddha tells are prompted by a query from some inquisitive monks who 
are unsure how a particular event came about or how a particular 
prediction will come true. As it is frequently said, “Those monks in doubt 
asked the Lord Buddha, the remover of all doubts.And, one presumes, 
since the Buddha is here introduced as “the remover of all doubts,” his 
stories have precisely that effect. As Ananda says to the Buddha on 
multiple occasions, 

0 you who are resolute, an ascetic, and an excellent victor, you 
know at once with your mind the desires of your listeners. 
Destroy their doubts that have arisen, 0 best of sages, with words 
excellent, enduring, and virtuous. 

Instructive as well is the way that many avadanas exemplify the utility 
of making offerings to monastics, with the donor being promised great 
rewards in the future.Listening to such stories would naturally reinforce 
the “food for merit” exchange, a give-and-take that is as essential for the 
physical survival of monastics as it is for the karmic development of the 
laity. 

Since most avadanas also feature the “doubt removal” scenario, 
listening is necessarily thematized, for the very structure of these 
avadanas involves monks listening to stories that the Buddha tells. The 
above extract from the Dharmaruci-avaddna testifies to this experience— 


Dharmaruci listens to a story about others listening to the dharma. And 
since the Buddha can remove the doubts of his monks, shouldn’t his 
avadanas, or even his stories within avadanas, do the same for the listener? 
Would one be in error if they didn’t? Hence, shouldn’t any doubts about 
the utility of the “food for merit” exchange between monastics and the 
laity be removed by listening to the numerous stories that exemplify the 
utility of making offerings to monastics, with the donor being promised 
great rewards in the future? Perhaps, then, the reason that the content of 
the dharma stories told in the “post-mealtime” scenario is never revealed 
is that these stories are the avadanas themselves. In short, the dharma 
stories alluded to are already being heard. 

In most Buddhist vinaya literature, the description of a monastic rule is 
accompanied by a story recounting the event that necessitated the 
enactment of that rule, but in the Mulasarvdstivdda-vinaya, far more stories 
are included, creating an even stronger connection between the 
establishment of rules and the telling of stories. In the Divyavadana, this 
connection between rules and stories is clarified by placing both within a 
larger frame-story that narrativizes the entire process. A common 
scenario finds the Buddha telling a story to the monastic community in 
order to explain a particular phenomenon and to exemplify proper 
behavior, but all of this is placed within a larger story depicting the process 
of educating the monastic community. This larger story allows the 
audience to view the process of rule-giving and storytelling within a more 
elaborate context. For example, unlike the version of the Svagata story in 
the Pali vinaya (VinayapMka ii, 108-10) which recounts the drunken 
exploits of Svagata and the rule discerned from this story (i.e., drinking 
liquor is an offense requiring expiation), the Svagata-avadana includes the 
story of the Buddha telling that larger Svagata story—the tale of his 
drunken exploits and the rule against drinking—as well as a sequence in 
which the monks question those actions of Svagata. Then, in response, the 
Buddha tells a story about Svagata’s past life as a householder when he 
both abused and served a solitary buddha and the results of these actions. 

In the Pali, vinaya rules appear to be determined from stories: a story is 
told, a judgment is offered, a rule is established. In the Mulasarvdstivdda- 
vinaya and in the Divydvaddna, rules are also determined from stories, but 



then secondary stories are used to explain the phenomena and karmic 
connections within those primary stories. These layered stories allow one 
to view the process of how rules are taught, through stories of origin and 
stories of explanation, and to see how the intertwining of stories and rules 
can allow stories to embody rules and, perhaps, even supplant them. In the 
Divyavadana, there are examples of rules being determined from stories, as 
in the Svagata story in the Pali vinaya, and even more examples of rules 
and stories being intertwined, with the latter functioning as something 
between a complementary moral code and a contentious one, what A. K. 
Ramanujan (1999: 446) referred to as a “counter-system.”^^ But more often 
stories themselves seem to replace rules, as though the latter was the 
preferred form of moral guidance, in style if not in content. These stories 
offer moral exempla, possibilities for ethical action that, as Ramanujan 
(1999: 456) explains of oral literature, provide “forms, presumptions of 
meaning, that are filled out by later living.” One wonders if this is what the 
reciters of avadanas had in mind when, later in the Dharmaruciavaddna, the 
monks respond to the Buddha’s offer to tell a story about Dharmaruci’s 
former karmic bonds. As they say, “Let the Blessed One tell the monks a 
dharma story about Dharmaruci. Hearing such a story from the Blessed 
One, the monks will keep it in mind.”^^ 

Now if a Buddhist monk in premodern India were to tell a didactic story 
to educate a group of householders, what kind of story would he tell? What 
kind of story would he have known? A Mulasarvastivadin monk, for 
example, would presumably have known stories from his vinaya. 
Considering the strong connection between rules and stories in his vinaya 
and the critical position of the vinaya to Buddhist identity—disputes over 
vinaya rules were the main cause of schisms among early Buddhist sects, 
and differences over vinaya rules the fundamental distinction between 
these groups (Lamotte 1988: 290-92)—a Mulasarvastivadin monk would 
most likely have learned vinaya stories while learning the rules that 
defined his order.^® Certainly one of the fundamental distinctions between 
the Mulasarvastivadins and the Sarvastivadins was the content of their 
respective vinayas. Considering as well that vinaya stories contain the 
genealogy of problems and their solutions (do not commit such-and-such 
an act, which such-and-such a person previously performed), a 


narrativization of this process would have provided those uneducated in 
Buddhist monasticism with a mimicked account of the educational process 
itself 

All this is not to say definitively that the Divyavadana was the creation of 
Mulasarvastivadin monastics who needed dharma tales to tell, particularly 
on those occasions when they were invited to someone’s house for a meal, 
but this possibility is given significant support. This hypothesis would also 
explain the strong genealogical connection between the avadanas in the 
Divyavadana and their counterparts in the Mulasarvastivada-vinaya, as well 
as the erasure and marginalization of some of the legal content in the 
Divyavadana versions of these stories. For example, while the Mendhaka 
story in the Mulasarvastivada-vinaya contains a technical discussion 
regarding the propriety and mechanics of accepting certain kinds of 
offerings (see appendix l), this section is elided completely in the 
Divyavadana. A similar elision also occurs in the Svagata-avadana. As Satoshi 
Hiraoka (1998: 423-24) observes. 

It seems virtually certain that...the compiler of the Divy. skillfully 
omitted the sections of the establishment of the Vinaya rule and 
the commentary on it, directly connecting the part quoted above 
with the story of Svagata’s past. Thus he produced a story that 
looks natural and preserves the typical style of an avadana. 

Taking all of this information into account, perhaps the development of 
these avadanas can be explained as follows: With the routinization and 
increase in lay-monastic interactions, or at least with the desire for such 
ends, there came the need for good, easily accessible stories to be told on 
those numerous occasions when monks were enjoined to discourse on the 
dharma.^^ Since these monks were familiar with the stories found in their 
vinaya, they reworked these very narratives—transforming them from 
accounts of the origins of monastic rules to accounts of the workings of 
karma—to meet the didactic needs of preaching to novice monks and lay 
disciples. One can speculate that since these stories were not easily 
accessible for monks to learn and consult because of the tremendous size 
as well as lack of systemization and revision of the Mulasarvastivada-vinaya 
(Schopen 1994b: 69), they were eventually anthologized into more 


accessible volumes.It is also possible that these stories were frequently 
recited, and as the need to recount them grew, they were codified into 
their own collections to canonize those stories that were considered 
appropriate or efficacious to tell.^^ These stories became known as 
avadanas and, judging by the name of the present collection, the 
Diyydvaddna—“Divine Stories”—this collection was one of great 
importance, or at least had pretensions to be so. Regardless of whether this 
text was really important, or merely self-important, it offers the reader an 
excellent and entertaining way of engaging with early Buddhist moral 
thought. 


A Summary of the Stories 


1. The Story of Kotikarna 
Kotikarna-avaddna 

The caravan leader Srona Kotikarna encounters people from his home¬ 
town who have been reborn as hungry ghosts and sees them experiencing 
the results of their karma. Asked to intercede on behalf of their family 
members who aren’t following the true dharma, Srona Kotikarna returns 
home, does as he has been instructed, and eventually becomes a monk. 
Srona Kotikarna later meets the Buddha and, following the directions of his 
instructor, the venerable Mahakatyayana, asks him questions about 
monastic regulations. 

2. The Story of Purna 
Purna-avaddna 

A wealthy merchant with three sons suffers a serious illness before being 
cured by a slave girl. As per her request, she bears him a child, who is 
named Purna. This son of a slave girl is mistreated by some of his half- 
brothers, and the household soon splits apart. Though Purna is now 
destitute, he is diligent and clever, and in time becomes a wealthy 
merchant and friend to the king. Purna eventually becomes a monk, 
receives teachings from the Buddha, and travels to Sronaparantaka. The 
rest of the monastic community later meets him in Surparaka, where they 
have been invited for a meal. 



3. The Story of Maitreya 
Maitreya-avaddna 

The Buddha has the sacrificial post of King Mahapranada unearthed so that 
it can be glimpsed by the monastic community, but the monk Bhaddalin 
barely notices it. In response to questions about Bhaddalin’s behavior, the 
Buddha tells the story of how and why in the past King Mahapranada 
disposed of the sacrificial post. The Buddha then tells a story about the 
future concerning the Buddha Maitreya and the disappearance of the post, 
and then another story about previous events that will culminate in 
Maitreya becoming a buddha. 

4. The Story of a Brahman’s Daughter 
Brahmanadarikd-avadana 

A brahman’s daughter sees the Buddha and, filled with faith, offers him 
some barley meal as alms. The Buddha then explains that as a result of her 
offering she will eventually become a solitary buddha. The woman’s 
husband hears of this prediction and approaches the Buddha in angry 
disbelief The Buddha, however, proves to him the truth of his words, and 
the brahman becomes a stream-enterer. 

5. The Story of a Brahman’s Panegyric 
Statihrdhmana-avaddna 

A brahman sees the Buddha and, filled with faith, praises him with a verse. 
The Buddha then explains that as a result of his offering he will eventually 
become a solitary buddha. In response to questions about this course of 
events, the Buddha tells the story of how this brahman in a previous life 
had likewise offered a verse of praise. 

6. The Story of a Brahman Named Indra 
Indrabrdhmana-avaddna 

A brahman named Indra is told by the Buddha where he can find a post of 
sandalwood the height of the Buddha. The brahman retrieves it and, with 
the permission of the Buddha, uses it to celebrate a festival that comes to 
be known as the Indramaha. In what follows, the Buddha travels to Toyika 



and there sits down upon the spot where the Buddha Kasyapa lies buried, 
hence creating a site that is doubly venerable. Pilgrims come to venerate 
the shrine, and the Buddha explains the value of their offerings. A festival 
is established there that comes to be known as the Toyikamaha. 

7. The Story of a Woman Dependent on a City for Alms 
Nagardvalambikd-avaddna 

The venerable Mahakasyapa accepts the offering of a leprous beggar 
woman, allowing her to earn great merit. Sakra tries to do likewise, but is 
thwarted by Mahakasyapa. Hearing of the results of the leprous beggar’s 
actions. King Prasenajit tries to replicate her success, but is thwarted by a 
bowl-carrying beggar, leading to a peculiar assignation of merit by the 
Buddha. The Buddha then tells of King Prasenajit’s deeds in a past life that 
resulted in his becoming king. 

8. The Story of Supriya 
Supriya-avaddna 

After paying off a thousand robbers who repeatedly rob the monastic 
community, the Buddha converts those robbers, and they become monks. 
The Buddha then tells the story of when he trained those robbers once 
before in a previous life. He was the great caravan leader Supriya, and after 
being robbed by those same one thousand robbers, he undertook the 
arduous journey to find riches that could satisfy everyone’s needs. 

9. The chapter on the Great Fortune of the Householder 
Mendhaka 

Mendhakagrhapativibhuti-pariccheda 

The householder Mendhaka and his family possess great merit, and so the 
Buddha sets off to their home in the city of Bhadrahkara to teach them the 
dharma. Hearing of this, some heretics enact a plan to ruin Bhadrahkara 
and make sure that no one meets the Buddha when he arrives there. 
Nevertheless, the Buddha circumvents their plans and offers teachings to 
the community that has amassed there. 



10. The Story of Mendhaka 
Mendhaka-avadana 

The Buddha explains the deeds performed by Mendhaka and his family in a 
past life that led them to their present condition. The Buddha tells of a 
famine in the past when Mendhaka and his family offered the little food 
they had to a solitary buddha and, as a result, came to possess magical 
powers. 

11. The Story of Asokavarna 
Asokavarna-avadana 

A bull about be butchered breaks free and comes to the Buddha for 
protection, and the Buddha purchases his freedom. The Buddha explains 
that since the bull cultivated faith in him, he will eventually become a 
solitary buddha. The Buddha then tells of deeds done by the bull in his 
previous life as a robber that led him to be reborn as an animal. 

12. The Miracle Sutra 
Prdtihdrya-sutra 

Prompted by the evil Mara, six heretics challenge the Buddha to a 
competition of miracles in the city of Sravasti. The Buddha accepts the 
challenge and agrees to meet after seven days. Meanwhile, King 
Prasenajit’s brother Kala is falsely accused of consorting with one of the 
king’s wives, and his hands and feet are cut off Ananda restores them by 
the power of his words. On the seventh day, the Buddha displays a miracle 
at Sravasti that defeats the heretics. After the heretics flee, the Buddha 
offers teachings to those who have assembled before him. 

13. The Story of Svagata 
Svdgata-avaddna 

In the city of Susumaragiri, the householder Bodha has a son named 
Svagata who turns out to be ill fated, causing death and destruction for his 
family. Svagata goes to Sravasti and is forced to join the ranks of beggars, 
suffering greatly because of his bad karma. Svagata meets the Buddha, who 
arranges for him to overcome some of his bad karma and become a monk. 



The Buddha, Svagata, and the monastic community then travel to 
Susumaragiri, where Svagata defeats an evil naga and then returns back to 
Sravasti, where he unknowingly consumes liquor and gets drunk. The 
Buddha observes this and explains to the other monks what Svagata did in 
a past life that has resulted in the difficulties he has faced in this lifetime. 

14. The Story of a Wretched Pig 
Sukarika-avaddna 

A divine being about to fall from heaven and be reborn as a pig laments his 
fate, and Sakra, out of compassion, convinces him to take refuge in the 
Buddha. As a result of his taking refuge, the divine being is reborn among 
the gods of Tusita heaven, a realm even higher than the one Sakra inhabits. 

15. The Story of One Foretold to Be a Wheel-Turning King 
Cakravartivyakrta-avadana 

The Buddha observes a monk performing rituals at a stupa and explains to 
the other monks that, as a result of this deed, this monk will become a 
wheel-turning king in a future life. The other monks, not wanting such a 
fate, refrain from such practices, and then the Buddha offers them 
instructions. 

16. The Story of Two Parrot Chicks 
Sukapotaka-avaddna 

Two parrot chicks who frequently receive Buddhist teachings are killed by 
a cat, but not before taking refuge in the Buddha, the dharma, and the 
community. In response to a question about their fate, the Buddha 
explains that they have been reborn among the gods and will one day be 
reborn as solitary buddhas. 

17. The Story of Mandhata 
Mandhata-avadana 

After making the decision to enter final nirvana, the Buddha tells the story 
of King Mandhata. The king, full of hubris, conquered the earth and then 
the heavens, but then his magical powers were destroyed. The Buddha 



goes on to explain some of the deeds that Mandhata did in past lives that 
resulted in his successes in this one. 



The Divyavadana 

(stories 1-17) 


Om! Praise to all the glorious buddhas and bodhisattvas! 



1. The Story ofKotikarna 

kotikarna-avadAna^^ 


Srona Kotikarna’s Birth 

• • • 

T he Lord Buddha was staying in the city of Sravasti at the Jeta Grove in 
the park of a man named Anathapindada (Almsgiver to the Poor). 
Meanwhile in Asmaparantaka,^^ in the village of Vasava, there lived a 
householder named Balasena (Having a Powerful Army). He was rich, 
wealthy, and prosperous, with vast and extensive holdings. Truly, he 
rivaled the god Vaisravana in wealth. 

The householder Balasena brought home a girl from an appropriate 
family as his wife, and with her he fooled around, enjoyed himself, and 
made love. Having no son but eager for one, he prayed to the likes of Siva, 
Varuna, Kubera, Sakra, and Brahma, as well as a park deity, a forest deity, a 
crossroads deity, and a deity who received oblations. He also prayed to his 
hereditary deity, who shared the same nature as him and who constantly 
followed behind him. 

There is a popular saying that as a result of such prayers, sons are born 
and daughters as well. But this isn’t the case. If this were the case, then 
every man would have a thousand sons, just like a wheel-turning king. 
Instead, it’s because of the presence of three conditions that sons are born 
and daughters as well. Which three? The mother and father must come 
together in love; the mother must be healthy and fertile; and a being 



seeking rebirth must be standing by.^^ It’s because of the presence of these 
three conditions that sons are born and daughters as well. Nevertheless, 
the householder Balasena remained devoted to such prayers. 

Meanwhile, there was a being about to enter his last existence who was 
benevolent, who had grasped the path of liberation, who had turned 
toward nirvana and away from sarnsara,^^ [2] who wasn’t desirous of 
worldly things, who had turned his back on all states and realms of 
existence as well as rebirth,^^ and who would be possessing his last body. 
He died and fell from a community of the gods^^ and entered the womb of 
the householder Balasena’s wife. 

Now an intelligent woman tends to possess five special characteristics, 
which five? 

she knows when a man is in love, and she knows when he is 
indifferent; 

she knows when the time is right, and she knows when she is 
fertile; 

she knows when life has entered her womb;^® 

she knows from whom life has entered her womb; 

and she knows if it’s a boy, and she knows if it’s a girl. 

If it’s a boy, it settles on the right side of the womb. If it’s a girl, it settles 
on the left side of the womb. 

In high spirits, the householder Balasena’s wife informed her husband: 
“Congratulations, dear husband! I’m pregnant! And since it has settled on 
the right side of my womb, it will definitely be a boy.” 

Likewise in high spirits, he uttered this inspired utterance: 

So it is that I may finally get to see my son’s face, a sight I’ve long 
desired to see! 

May my son not be ignoble. 

May he perform those duties I expect of him. 

May he, having been supported by me, support me in return. 

May he be the one to claim my inheritance. 


May my family lineage be long lasting. 

And may he, when we are dead and gone, make offerings, either 
few or many, as well as perform meritorious deeds, and then 
direct the reward [in our names]^^ with these words—“This 
[merit]^^ shall follow these two wherever they are born and 
wherever they go.”^^ 

Knowing that his wife was pregnant, the householder Balasena kept her 
in the upper story of their palatial home, free from any restraints, with all 
the necessities for the cold in the cold season and all the necessities for the 
heat in the hot season. She was given the foods that doctors prescribed, 
those not too bitter, not too sour, not too salty, not too sweet, not too 
pungent, and not too astringent, and those foods free from bitterness, 
sourness, saltiness, sweetness, pungency, and astringency. Her body was 
adorned with strings and necklaces of pearls, and like a nymph wandering 
in the divine Nandana Grove, she moved from bed to bed and from seat to 
seat, never descending to the ground below.^^ And she heard no unkind 
words until the fetus matured. 

After eight or nine months, she gave birth. A boy was born who was 
beautiful, good-looking, and attractive, radiant with a golden complexion, 
who had a parasol-shaped head, lengthy arms, a large and broad forehead, 
joined eyebrows, a prominent nose, and who was adorned on one ear with 
a jewel-studded earring. 

The householder Balasena [3] sent for some jewel experts and told them, 
“Gentlemen, determine the value ofthis jewel.”^^ 

“The value of this jeweP^ can’t be determined,” they said. 

As a rule, if the value of a jewel can’t be determined, it’s valued at ten 
million. So they said, “Householder, this jeweP^ is worth ten million.” 

Then his relatives came together and assembled. For three weeks, that is 
twenty-one days, they celebrated the occasion of the boy’s birth in full and 
then they selected a name for him. 

“What should this boy’s name be?” 


“The boy was born wearing a jewel stud worth ten million and under the 
stars of the constellation of Sravana (Hearing).Therefore, the boy’s name 
should be Srona Kotikarna (Born under Sravana with an Ear Worth Ten 
Million).” 

On the very day that Srona Kotikarna was born, two sons were also born 
to servants of the householder Balasena. He named one of them Dasaka 
(Servant) and the other Palaka (Protector). 

Srona Kotikarna was given over to eight nurses—two shoulder nurses, 
two playtime nurses, two nursemaids, and two wet nurses. Raised by these 
eight nurses, who nourished him with milk, yogurt, fresh butter, clarified 
butter, butter scum, and other special provisions that were very pure, he 
grew quickly like a lotus in a lake. 

when he grew up, he was entrusted to teachers to learn writing and 
then arithmetic, accounting, matters relating to trademarks,and to 
debts, deposits, and trusts. [He was also educated]^®® in the science of 
building-sites and the science of jewels. In each of the eight sciences, he 
became learned and well versed, capable of explaining and expounding 
upon them. 


Srona Kotikarna the Caravan Leader 

• • • 

Meanwhile, on Srona Kotikarna’s behalf, his father had three residences 
built—one for the cold season, one for the hot season, and one for the rainy 
season; he had three parks built—one for the cold season, one for the hot 
season, and one for the rainy season; and he had three harems established 
—senior, intermediate, and junior. 

Srona Kotikarna would stay on the upper story of his palatial home, and 
there he would fool around, enjoy himself, and make love, accompanied by 
music played only by women. The householder Balasena, on the other 
hand, was always engaged in the business of farming. Kotikarna saw that 
his father was always engaged in the business of farming and said, “Dad, 
why are you always engaged in the business of farming?” 

“Son,” he said, “you stay on the upper story of our palatial home, [4] and 
you fool around, enjoy yourself, and make love, accompanied by music 


played only by women. If I, likewise, were to fool around, enjoy myself, and 
make love, it wouldn’t take long for our wealth to diminish, give out, and 
finally be exhausted.” 

Srona Kotikarna reflected, “He’s criticizing me for my own good.”^°^ So 
he said, “Dad, if that’s the case. I’ll leave. I’ll set sail in the great ocean.” 

“Son,” his father said, “I have so many jewels that even if you make use 
of them as you would sesames, rice, jujube berries, and kulattha beans, they 
still won’t be exhausted.” 

“Dad,” he said, “give me permission to take some goods and set sail in 
the great ocean.” 

Realizing that he was absolutely determined, Balasena gave his 
permission. Then the householder Balasena had bells rung in the village of 
Vasava for the following proclamation: “Whoever among you is eager to 
set sail in the great ocean with Srona Kotikarna as your caravan leader, all 
the while exempt from customs and freight fees, gather up goods for 
export across the great ocean.” Five hundred merchants then gathered up 
goods for export across the great ocean. 

The householder Balasena reflected, “By which vehicle should Srona 
Kotikarna travel?” He reflected further, “What about elephants? Elephants 
are nice to sit on, but they’re difficult to maintain. Horses are also nice to 
sit on, but they’re also difficult to maintain. Donkeys, though, have good 
memories and are also nice to sit on. He should travel by donkey. 

His father sent for him and said, “Son, you shouldn’t travel at the front 
of the caravan nor at the rear. If a robber is strong, he’ll attack the front of 
the caravan. If he’s weak, he’ll attack the rear. You should go in the middle 
of the caravan. For if the caravan leader dies, how can you still call it a 
caravan?”^®^ He also spoke with Dasaka and Palaka. “Sons,” he said, “don’t 
leave Srona Kotikarna behind under any circumstances!” 

Some time later, Srona Kotikarna, after performing auspicious rituals 
and benedictions for a safe journey, approached his mother, fell prostrate 
at her feet, and said, “Mother, I’m going. Farewell! I’m setting sail in the 
great ocean.” 

She began to cry. 

“Mother,” he said, “why are you crying?” 


His mother, her face rainy with tears, said, “Son, will I ever see my dear 
son alive again?” 

Srona Kotikarna reflected, “I set off auspiciously, [s] but now she speaks 
such inauspicious words!” Then, in anger, he said, “Mother, I performed 
auspicious rituals and benedictions before setting off for the great ocean. 
And you do such inauspicious things! Don’t you see what terrible realms of 
existence there are?” 

“Son,” she said, “you have committed an act of harsh speech. Confess 
your sin as sin. Maybe then this bad karma will diminish, give out, and 
finally be exhausted.” 

He confessed his sin as sin, and she forgave him. 

Then Srona Kotikarna, having once again performed auspicious rituals 
and benedictions, loaded many goods for export across the ocean in carts, 
carriers, containers, and baskets, and on camels, bulls, and donkeys, and 
then set out for the great ocean. He passed through marketplaces, 
hamlets, villages, towns, and trading centers, one after another, until he 
arrived at the banks of the great ocean. Then he carefully outfitted an 
ocean-going ship and set sail in the great ocean to find his fortune. 

With the help of a favorable wind, he arrived at Ratnadvipa (jewel 
Island). There he closely examined each jewel and then filled his boat with 
them as though they were sesames, rice, jujube berries, and kulattha beans. 
Then, with the help of a favorable wind, he arrived back in Jambudvipa 
(Black Plum Island) successfully completing his voyage. 

Right there, on the shore of the ocean, the caravan set up camp. The 
caravan leader Srona Kotikarna took Dasaka and Palaka off to one side, 
away from the middle of the caravan, and there they began to tally their 
income and expenditures. 

After some time, Srona Kotikarna said to Dasaka, “Dasaka, see what the 
caravan is doing.” He went there, and seeing that the caravan was asleep, 
he went to sleep there as well. 

“Dasaka is taking a long time,” Srona Kotikarna thought. So he said to 
Palaka, “Palaka, see what the caravan is doing.” 

He went there as well,^°^ and seeing that the members of the caravan 
were unloading cargo, he also began to unload cargo. Dasaka reflected. 


“Palaka will send for the caravan leader.” Palaka, in turn, reflected, “Dasaka 
will send for the caravan leader.” That very night the caravan finished 
unloading the cargo and set off. As for the caravan leader, he became very 
tired, lay down, and fell asleep. 

Meanwhile, the caravan traveled on until daybreak. 

“Gentlemen, where is the caravan leader?” they asked each other. 

“He travels up front.” 

So they went up front and asked, “Where is the caravan leader?” 

“He brings up the rear.” 

Then they went to the rear and asked, [6] “Where is the caravan leader?” 

“He travels in the middle.” 

So they went to the middle of the caravan and asked once again, but he 
wasn’t there either. 

“I thought that Palaka would send for the caravan leader,” Dasaka said. 

“Well,” Palaka said, “I thought that Dasaka would send for the caravan 
leader.” 

“Friends, we haven’t done well to leave the caravan leader behind. Come! 
Let’s go back.” 

“Friends, if we go back,” they said, “every single one of us will 
straightaway meet some disaster.Come! Let’s agree that no one will 
inform Srona Kotikarna’s parents until all the merchandise is stored 
away.” They agreed and then continued on their way. 

Now Srona Kotikarna’s parents heard that Srona Kotikarna had 
returned, so they went out to meet him. 

“Where is the caravan leader?” they asked. 

“He travels in the middle.” 

So they went to the middle of the caravan and asked, “Where is the 
caravan leader?” 

“He brings up the rear,” they said. 

Then they went to the rear of the caravan and asked, “Where is the 
caravan leader?” 

“He travels up front.” 

And so the merchants kept them confused until all the merchandise was 
stored away. Then they said, “Mother,^^^ we forgot the caravan leader 


behind.” 

Then one person came to Srona Kotikarna’s parents and said, “Srona 
Kotikarna has returned!” They gave him a reward and then went out to 
meet their son, but they didn’t see him. Then another person came to them 
and said, “MotherCongratulations! Srona Kotikarna has returned!” 
They gave him a reward as well and then went out to meet their son, but 
they didn’t see him. And so they began never to believe anyone again. 

In parks, and in their community halls and temples, Srona Kotikarna’s 
parents presented and established umbrellas, fans, water pots, and shoes 
that were inscribed with these letters: “If Srona Kotikarna is still alive, this 
is for his speedy return, for his quick return. Otherwise, if he has died and 
passed away, this is so that the life that he has been born into shall be 
followed by another, even better existence.” Crying from grief, Srona 
Kotikarna’s parents went blind. 

Meanwhile the caravan leader Srona Kotikarna, touched and warmed by 
the sun’s rays, woke up and saw nothing of the caravan, except for his 
donkey cart.^^^ So he got on the donkey cart and set off. Then at night, a 
dusty wind blew [7] that covered up and concealed the path. The donkeys 
had good memories though. Repeatedly sniffing at the path,^^^ they 
plodded along slowly. 

The caravan leader reflected, “Why are they plodding along so slowly?” 
With this in mind, he began to beat them with his goad. The donkeys 
became agitated and confused and were no longer mindful. They set off on 
the wrong path and continued until they reached a forest of sdla trees. 
Suffering from thirst, with pained looks on their faces and their tongues 
hanging out, they continued on. Seeing them, Srona Kotikarna felt 
compassion. He reflected, “If I don’t set them free. I’ll straightaway meet 
some disaster. Who has such a cruel heart and so little concern for the next 
world that he’d whip the bodies of these donkeys with a goad?” 

He set them free. 

“From now on,” he said, “may you eat grass whose fresh upper part 
hasn’t already been eaten and that hasn’t already been trampled! May you 
may drink water that isn’t dirty! And may cool winds blow on you from all 
four directions!” After setting them free, Srona Kotikarna set out by foot. 


Srona Kotikarna in the Realm of Hungry Ghosts 

After a while Srona Kotikarna saw a tall and lofty iron city. There at the 
gate to the city stood a man who was black, cruel, and fierce, with red eyes 
and a massive body,^^^ brandishing an iron staff in his hands. Srona 
Kotikarna approached the man and, having approached, asked him, 
“Friend, is there any water here?” 

The man remained silent. 

Again he asked, “Is there any water here in this city?” 

Once again the man remained silent. 

The caravan leader entered the city and called out the words, “Water! 
Water!”^^^ Soon five thousand hungry ghosts who looked like scorched 
wooden pillars, raised-up skeletons covered with hair from head to toe, 
with stomachs like mountains^^^ and mouths like pinholes, surrounded 
Srona Kotikarna. 

“Caravan leader,” they said, “you’re compassionate. We’re suffering 
from thirst. Give us water!” 

“Friends,” he said. “Tm looking for water as well. Where is there water 
that I can give you?” 

“Caravan leader, this is a city of hungry ghosts,” they said. “How could 
there be water here? In the last twelve years, it’s only now, from you, that 
we even hear the words ‘Water! Water!”’ 

“Friends, who are you?” he asked. “What deed led you to be reborn 
here?” 

“Srona, the people of Jambudvipa are difficult to convince. You won’t 
believe us.” [s] 

“Friends, I can see what’s before my eyes. Why wouldn’t I believe you?” 

Then they uttered this verse: 

We were abusive and scornful, 
we were greedy and stingy. 

We didn’t make even the smallest offerings. 

That’s why we’ve come to the ancestral realm.^^^ 


“Go, Srona! You’re very powerful because of your merit. Have you ever 
seen anyone who entered a city of hungry ghosts leaving it safe and 
sound?” 

He set out and continued on his way until he saw that man again at the 
gate to the city. “Friend,” he said to him, “it would have been good [if 
you’d have informed me that this is a city of hungry ghosts. Then I 
wouldn’t have entered it.” 

“Go, Srona!” he said to him. “You’re very powerful because of your 
merit. That’s how you entered a city of hungry ghosts and left it safe and 
sound.” 

Srona Kotikarna set out and continued on his way until he saw another 
tall and lofty iron city. There too, at the gate to the city, stood a man who 
was black and fierce, with red eyes and a massive body,^^^ brandishing an 
iron staff in his hands. Srona Kotikarna approached him and, having 
approached, said, “Friend, is there any water here in this city?” 

The man remained silent. 

Again he asked, “Is there any water here in this city?” 

The man remained silent. 

The caravan leader entered the city and again said the words, “Water! 
Water!” Soon many thousands of hungry ghosts who looked like scorched 
wooden pillars, raised-up skeletons covered with hair from head to toe, 
with stomachs like mountains^^® and mouths like pinholes, surrounded 
Srona Kotikarna. 

“Srona, you’re compassionate. We’re suffering from thirst. Give us 
water!” 

“Friends,” he said. “I’m looking for water as well. Where is there water 
that I can give you?” 

“Srona, this is a city of hungry ghosts,” they said. “How could there be 
water here? In the last twelve years, it’s only now, from you, that we even 
hear the words ‘Water! Water!”’ 

“Friends, who are you?” he asked. “What deed led you to be reborn 
here?” 

“Srona,” they said, “the people of JambudvTpa are difficult to convince. 
You won’t believe us.” 


“Friends,” he said, “I can see what’s before my eyes. [9] Why wouldn’t I 
believe you?” 

Then they uttered this verse: 

We were intoxicated with the pride of good health, 
intoxicated with the pride of wealth and indulgence. 

We didn’t make even the smallest offerings. 

That’s why we’ve come to the ancestral realm.^^^ 

“Go, Srona! You have meritorious karma. Have you ever seen or heard 
of anyone who entered a city of hungry ghosts leaving it alive, safe and 
sound?” 

He set out and continued on his way until he saw that man at the gate to 
the city again. “Friend,” he said to him, “it would have been good if you’d 
have informed me that this is a city of hungry ghosts. Then I wouldn’t have 
entered it.” 

“Go, Srona!” he said. “You’re very powerful because of your merit. Have 
you ever seen or heard of anyone who entered a city of hungry ghosts 
leaving it alive, safe and sound?” 

Srona Kotikarna set out and continued on his way until sunset, when he 
saw a flying mansion. [On it]^^^ were four nymphs, all beautiful, good- 
looking, and attractive. And there was a single man who was beautiful, 
good-looking, and attractive, wearing armlets, earrings, colorful garlands, 
ornaments, and scented creams, who was fooling around, enjoying himself, 
and making love with them. They saw Srona Kotikarna from a distance and 
began to call out to him: “Welcome, Srona! Aren’t you thirsty or hungry?” 

He reflected, “This must be a god or a naga or a yaksa!” Then he said, 
“Noble one, I am thirsty. I am hungry.” 

So they gave him plenty of water and fed him.^^^ He stayed on the flying 
mansion until sunrise. Then the man said to him,^^^ “Srona, get down now. 
It’s going to get dangerous here.” 

Srona got down and stood off to one side. Then, when the sun arose, the 
flying mansion disappeared. The nymphs disappeared as well. Then four 
black-spotted dogs appeared. They threw the man face down on the 


ground and began ripping the bones out of his back^^^ and eating them. 
They continued doing this until sunset. Then, once again, the flying 
mansion appeared and the nymphs appeared as well. And once again the 
man fooled around, enjoyed himself, and made love with them. 

Srona approached them and asked, “Who are you? What deed led you to 
be reborn here?” 

“Srona,” they said, “the people of Jambudvipa are difficult to convince. 
You won’t believe us.” [lO] 

“I can see what’s before my eyes,” he said. “Why wouldn’t I believe 
you?” 

“Srona, I was a shepherd in the village of Vasava. I used to slaughter 
sheep and sell their meat. That’s how I made my living. The noble 
Mahakatyayana, out of compassion for me, came and said, ‘Friend, the 
consequence of this deed will be most undesirable. Stop this evil practice 
that goes against the true dharma!’ But I didn’t heed his words and stop. 
Again and again he tried to dissuade me. ‘Friend,’ he said, ‘the consequence 
of this deed will be most undesirable. Stop this evil practice that goes 
against the true dharma!’ Even then I didn’t abstain. ‘Friend,’ he asked me, 
‘do you slaughter these sheep during the day or at night?’ ‘Noble one,’ I 
said, ‘I slaughter them during the day.’ And he said, ‘Friend, at night why 
don’t you observe the moral code?’ So I accepted the moral code from him 
and observed it at night. Since at night I observed the moral code, as a 
result of that action, at night I experience divine pleasure, just as you’ve 
seen. Since during the day I slaughtered sheep, as a result of that action, 
during the day I experience suffering, just as you’ve also seen.” 

Then he uttered this verse: 

By day I crushed the lives of others, 
at night I adhered to the virtues of morality. 

The result of that action is that now 
I experience good and evil. 

“Srona, will you go to the village of Vasava?” 

“Yes, I’ll go.” 


“My son lives there. He slaughters sheep for a living. Tell him, T have 
seen your father. He says that the consequence of this deed will be most 
undesirable. Stop this evil practice that goes against the true dharma!’” 

“Friend, as you said before, ‘The people of Jambudvipa are difficult to 
convince.’ He won’t believe me.” 

“Srona, if he doesn’t believe you, tell him, ‘Your father says that 
underneath the slaughtering pen a pot full of gold is buried.Retrieve it 
and use it to enjoy yourself fully. And from time to time offer alms to the 
noble Mahakatyayana and then direct the reward in our names. Maybe 
then this bad karma will diminish, give out, and finally be exhausted.’” 

Srona Kotikarna set out and continued on his way until sunrise, when he 
saw another flying mansion. On it was a single nymph [ll] who was 
beautiful, good-looking, and attractive. And there was a single man who 
was beautiful, good-looking, and attractive, wearing arm-lets, earrings, 
colorful garlands, ornaments, and scented creams, who was fooling 
around, enjoying himself, and making love with her. The man saw Srona 
Kotikarna from a distance and began to call out to him: “Welcome, Srona! 
Aren’t you thirsty? Aren’t you hungry?” 

He reflected, “This must be a god or a naga or a yaksa.” Then he said, “I 
am thirsty and hungry.” 

So the man gave him plenty of water and fed him.^^^ He stayed on the 
flying mansion until sunset. Then the man said to him: “Get down now. It’s 
going to get dangerous here.” 

Srona Kotikarna had already seen enough danger, so he got down and 
stood off to one side. Then, when the sun set, the flying mansion 
disappeared. The nymph disappeared as well. Then a giant centipede 
appeared. It wrapped its body around the man’s body seven times and 
began eating from the top of his head.^^® It stayed like that until sunrise. 
Then, once again, the flying mansion appeared and the nymph appeared as 
well. And once again the man, who was beautiful, good-looking, and 
attractive, fooled around, enjoyed himself, and made love with her. 

Srona Kotikarna approached the man and asked, “Who are you? What 
deed led you to be reborn here?” 


“Srona,” he said, “the people of Jambudvipa are difficult to convince. 
You won’t believe me.” 

“I can see what’s before my eyes,” he said. “Why wouldn’t I believe 
you?” 

“If that’s the case,”^^^ the man said, “[then listen to this]. I was a 
brahman in the village of Vasava. And I was an adulterer. The noble 
Mahakatyayana, out of compassion for me, came and said, ‘Friend, the 
consequence of this deed will be most undesirable. Stop this evil practice 
that goes against the true dharma!’ But I didn’t take his advice and stop. 
Again and again he tried to dissuade me. But just as before, I didn’t abstain 
from that evil practice that goes against the true dharma. ‘Friend,’ he 
asked me, ‘do you commit adultery during the day or at night?’ ‘Noble 
one,’ I said to him, ‘only at night.’ And he said, ‘Friend, during the day why 
don’t you observe the moral code?’ So I accepted the moral code from him 
and observed it during the day. Since I accepted the moral code from the 
noble Katyayana and observed it during the day, as a result of that action, 
during the day I experience divine pleasure, just as you’ve seen. [12] Since 
at night I committed adultery, as a result of that action, at night I 
experience suffering, just as you’ve also seen.” 

Then he uttered this verse: 

At night I was entranced by others’ wives, 
by day I adhered to the virtues of morality. 

The result of that action is that now 
I experience good and evil. 

“Srona, will you go to the village of Vasava?^^^ There my son is a 
brahman adulterer. Tell him, ‘I have seen your father. He says that the 
consequence of this deed will be most undesirable. Stop this evil practice 
that goes against the true dharma!”’ 

“Friend, as you yourself said before, ‘The people of Jambudvipa are 
difficult to convince.’ Who will believe what I say?” 

“Srona, if he doesn’t believe you,^^^ tell him, ‘Your father says that 
underneath the fire altar for the agnistoma sacrifice, a pot full of gold is 
buried. Retrieve it and use it to enjoy yourself fully. And from time to 


time offer alms to the noble Mahakatyayana and then direct the reward in 
our names. Maybe then this bad karma will diminish, give out, and finally 
be exhausted.’” 

Srona Kotikarna set out and continued on his way until he saw yet 
another flying mansion. On it was a single woman who was beautiful, good- 
looking, and attractive, wearing armlets, earrings, colorful garlands, 
ornaments, and scented creams. Four hungry ghosts were bound to the 
four corner-posts of her bed. She saw Srona Kotikarna from a distance and 
began to call out to him: “Welcome, Srona! Aren’t you thirsty? Aren’t you 
hungry?” 

He reflected, “This must be a deity or a female naga or yaksa.” Then he 
said, “Noble woman, I am thirsty. I am hungry.” 

She massaged him, then gave him plenty of water and food as well. Then 
she said, “Srona, if these hungry ghosts ask you for anything,^^^ don’t give 
it to them!” With that said, she entered the flying mansion, wanting to let 
him see with his own eyes what the respective karmas of those beings 
would produce. 

Meanwhile, those hungry ghosts began to plea, “Srona, you’re 
compassionate. We’re hungry. Give us some food.” 

Srona tossed some food to one of them, and it turned into dung 
beetles.He tossed some to another, and when that hungry ghost began 
to eat it, it turned into balls of iron.^^^ He tossed some to another, and 
when that hungry ghost began to eat it, it turned into the hungry ghost’s 
own flesh. Then he tossed some to yet another, and it turned into pus and 
blood. 

The woman emerged because of the putrid smell.“Srona,” she said, 
“you were forbidden by me! Why did you give them food? [13] What can I 
say of my compassion? Your compassion is greater.”^^® 

“Sister,” he said, “who are these people to you?” 

“This is my husband, this is my son, this is my daughter-in-law, and this 
is my maidservant,” she said. 

“Who are you?” he asked. “What deed led to be reborn here?” 

“Srona,” she said, “it is said that the people of Jambudvipa are difficult to 
convince. You won’t believe me.” 


“I can see what’s before my eyes. Why wouldn’t I believe you?” 

“I was a brahman woman in the village of Vasava,” she said. “At night, 
when the moon appeared in a particular constellation,I prepared some 
fine foods. The noble Mahakatyayana, out of compassion for me, entered 
the village of Vasava for alms. I saw him. He instilled faith through his body 
and through his mind. At the sight of him, my mind was filled with faith, 
and being filled with faith, I offered him alms. Then this thought occurred 
to me: T’ll share my joy with my husband. He’ll be happy.’ Later my 
husband bathed and came in. ‘Dear husband,’ I said, ‘rejoice! I gave alms to 
the noble Mahakatyayana.’ He was furious. ‘We still haven’t given alms to 
any brahmans, nor have we honored our relatives with the appropriate 
offerings, yet you give the first and finest share of alms to that lousy, 
shaven-headed ascetic?’ He became indignant and said, ‘Why doesn’t that 
lousy, shaven-headed ascetic eat dung beetles instead?’ As a result of that 
action, whatever food he eats turns into dung beetles. 

“Then this thought occurred to me: ‘I’ll share my joy with my son as 
well. He’ll be happy.’ ‘Son,’ I said to him, ‘rejoice! I gave alms to the noble 
Mahakatyayana.’ He too was furious. ‘We still haven’t given alms to any 
brahmans, nor have we honored our relatives with the appropriate 
offerings, yet you give away the first and finest share of alms to that lousy, 
shaven-headed ascetic?’ He also became indignant, and he said, ‘Why 
doesn’t that lousy, shaven-headed ascetic eat balls of iron instead?’ As a 
result of that action, whatever food he eats turns into balls of iron. 

“At night, when the moon appeared in a particular constellation, my 
relatives sent me some food as a gift, which I entrusted to my daughter-in- 
law. She ate the best of the food that had been offered and then presented 
me with the crumbs. I sent a message to those relatives: ‘Why do you send 
me crumbs as a gift as though there were a famine going on?’ Then they 
sent a message to me: [14] ‘We didn’t send you crumbs. We sent you only 
fine foods as a gift.’ So I said to my daughter-in-law, ‘Young woman, isn’t it 
true that you ate the best of the food that we received as a gift and then 
presented me with the crumbs?’ She said, ‘Wouldn’t eating the food that 
was sent to you as a gift be like eating my own flesh?’^^^ As a result of that 
action, whatever food she eats turns into her own flesh. 


“At night, when the moon appeared in a particular constellation, I 
handed over some fine foods [to the young woman][who was our 
maidservant] to deliver to my relatives as a gift. Along the way, the young 
woman ate the best of the food that was intended as a gift and then 
presented them with the crumbs. They sent a message to me: ‘Why do you 
send us crumbs as a gift as though there were a famine going on?’ Then I 
sent a message to them: ‘I didn’t send you crumbs. I sent you only fine 
foods.’ So I said to the young woman: ‘Young woman, isn’t it true that you 
ate the best of the food that was intended as a gift for my relatives and then 
gave them the crumbs?’ She said, ‘Wouldn’t eating the food that you sent 
as a gift be like eating pus and blood?’ As a result of that action, whatever 
food she eats turns into pus and blood. 

“Then this thought came to me, ‘I should take rebirth where I can see 
[my husband, my son, my daughter-in-law, and my maidservant] all 
experiencing the results of their respective karma.’ Since I gave alms to 
the noble Mahakatyayana, I should have been reborn in the excellent 
company of the gods of Trayastrirnsa (Thirty-Three). Instead, because of 
the power of this improper fervent aspiration, I became a hungry ghost, 
though of great power. 

“Srona, will you go to the village of Vasava? There my daughter makes 
her living as a prostitute. Tell her, ‘I have seen your father, mother, 
brother, sister-in-law, and maidservant. They say that the consequence of 
this deed will be most undesirable. Stop this practice that goes against the 
true dharma!”’ 

“Sister, as you yourself said, ‘The people of Jambudvipa are difficult to 
convince.’ She won’t believe me.’’^^^ 

“Srona, if she doesn’t believe you, tell her, ‘In the old house where your 
father used to live, there are four iron jars filled with gold, and in the 
middle of them is a golden water-pitcher. They say that you should 
retrieve them and use them to enjoy yourself fully. And from time to time 
offer alms to the noble Mahakatyayana and then direct the reward in our 
names. Maybe then this bad karma [is] will diminish, give out, and finally 
be exhausted.”’ 

Srona Kotikarna promised her. 

Wandering about in this way, twelve years had already passed. 


“Srona,” she said to him, “will you go to the village of Vasava?” 

“Yes, sister. I’ll go.” Meanwhile, he passed his time right there on the 
flying mansion. 

She then ordered those same hungry ghosts [who had previously been 
her husband, son, daughter-in-law, and maidservant]. “All of you,” she 
said, “while Srona Kotikarna is asleep, go and place him in his father’s park 
in the village of Vasava. Then come back.” 

So they placed him in his father’s park in the village of Vasava. 


Srona Kotikarna Returns to the Village of Vasava 

when Srona Kotikarna woke up, he saw bells, umbrellas, and fans inscribed 
with these letters: “If Srona Kotikarna is still alive, this is for his speedy 
return, for his quick return. If he has died and passed away, this is so that 
the life that he has been born into shall be followed by another, even better 
existence.” 

He reflected, “If my parents have accepted that I’m dead, why should I 
go home again? Instead, I’ll go away. I’ll go forth as a monk under the noble 
Mahakatyayana.” Then Srona Kotikarna approached the venerable 
Mahakatyayana. 

The venerable Mahakatyayana saw Srona Kotikarna from a distance, and 
at the sight of him, he said this to Srona Kotikarna: “Come, Srona! 
Welcome! Srona, have you seen this world and the next world as well?” 

“Bhadanta Mahakatyayana, I have seen them,” he said. “Bhadanta 
Mahakatyayana, may I renounce, take ordination, and become a monk 
according to the dharma and monastic discipline that have been so well 
expressed. May I follow the religious life in your presence. 

“Srona,” the noble one said, “first fulfill those promises that you made 
previously.Deliver those messages as you received them.” 

He approached the shepherd. “Friend,” he said, “I have seen your father. 
He says that the consequence of this deed will be most undesirable. Stop 
this practice that goes against the true dharma!” 


“Sir, it’s now been twelve years since my father died. Has anyone ever 
been seen coming back from the next world?” 

“Friend, I am such a person. I have come back.” 

He didn’t believe him. 

“Friend, if you don’t believe me, this is what your father said: 
‘Underneath the slaughtering pen is a pot filled with gold. Retrieve it and 
use it to enjoy yourself fully. And from time to time offer alms to the noble 
Mahakatyayana [16] and then direct the reward in our names. Maybe then 
this bad karma will diminish, give out, and finally be exhausted.’” 

“I’ve never heard such a thing before,” he reflected. “I’ll go and see. If 
it’s there, all this must be true.” He went and dug it up. He found that 
everything was just as Srona Kotikarna had said.^^^ And then he believed. 

After that Srona Kotikarna approached the adulterer. Having 
approached, he said, “Friend, I have seen your father. He says that the 
consequence of this deed will be most undesirable. Stop this evil practice 
that goes against the true dharma!” 

“Sir, it’s now been twelve years since my father died. Have you ever seen 
anyone who has gone to the next world and then come back?” 

“Friend, I am such a person. I have come back.” 

He didn’t believe him. 

So he said, “Friend, if you don’t believe me, your father buried a pot 
filled with gold underneath the fire altar for the agnistoma sacrifice. He says 
that you should retrieve it and use it to enjoy yourself fully. And from time 
to time offer alms to the noble Mahakatyayana and then direct the reward 
in our names. Maybe then this bad karma will diminish, give out, and 
finally be exhausted.” 

“I’ve never heard about this before,” he reflected. “I’ll go and see. If it’s 
there, all this must be true.” He went and dug it up. He found that 
everything was just as Srona Kotikarna had said. And then he believed. 

Then Srona Kotikarna approached the prostitute. Having approached, 
he said: “Sister, I have seen your mother, father, brother, sister-in-law, and 
maidservant. They say that the consequence of this deed will be most 
undesirable. Stop this evil practice that goes against the true dharma!” 


“Sir,” she said, “it’s been twelve years since my parents died. Have you 
ever seen anyone who has gone to the next world and then come back?” 

“I am such a person,” he said. “I have come back.” 

she didn’t believe him. 

“Sister,” he said, “if you don’t believe me,^^° in the old house where your 
father used to live are four iron jars filled with gold, and in the middle of 
them is a golden water-pitcher. They say that you should retrieve them 
and use them to enjoy yourself fully. And from time to time offer alms to 
the noble Mahakatyayana and then direct the reward in our names. Maybe 
then this bad karma will diminish, [ll] give out, and finally be exhausted.” 

“I’ve never heard about this before,” she reflected. “I’ll go and see. If it’s 
there, all this must be true.” She went and dug it up. She found that 
everything was just as Srona Kotikarna had said. And then she believed. 

Srona Kotikarna reflected, “The whole world believes in gold, but no one 
believes in me.” Then he smiled.^^^ 

In his childhood, Srona Kotikarna’s teeth had been fixed with gold, so 
the prostitute recognized him. “This must be the noble Srona Kotikarna. 
This is how your sisters know you to be.”^^^ She went and informed his 
parents, “Mother! Father! Kotikarna has returned!” But many had 
informed them likewise, and they no longer believed in anyone. “Young 
woman,” they said, “you mock us as well.”^^^ 

Then Srona Kotikarna himself went to his parents. Standing in the 
gateway to their house, he cleared his throat.That great being had a 
golden voice, and that sound of his filled the entire house. They recognized 
him by his voice. Then his parents^^^ hugged him and began to cry.^^^ The 
film over their eyes was suffused with tears.Once again, they began to 
see. 

“Mother, Father,” he said, “permit me. Because of my right belief, I want 
to go forth as a monk from home to homelessness.” 

“Son,” they said, “crying with grief over you, we became blind. Now, 
thanks to you, our sight has been restored. As long as we live, you are not 
to go forth as a monk. After we die, then you may go.” 

Hearing the dharma from the venerable Mahakatyayana, Srona 
Kotikarna directly experienced the reward of the stream-enterer. His 


parents were established in the taking of the refuges as well as in the 
precepts. Thereafter Srona Kotikarna studied [the four fundamental 
collections of the Buddha’s discourses known as] the Agamas and directly 
experienced the reward of the once-returner. His mother and father were 
established in the [four noble] truths. 


Srona Kotikarna Becomes a Monk 

• • • 

After some time, Srona Kotikarna’s parents died. He then gave his wealth 
to the destitute, to orphans, and to the pitiable, making the poor rich, and 
then he approached the venerable Mahakatyayana. [18] Having 
approached, he venerated with his head the feet of the venerable 
Mahakatyayana and then stood at a respectful distance. Standing at a 
respectful distance, Srona Kotikarna said this to the venerable 
Mahakatyayana: “Noble Mahakatyayana, may I now renounce^^^ according 
to the dharma and monastic discipline that have been so well expressed. 
May I follow the religious life in the presence of the Blessed One.” And so 
he was initiated by the venerable Mahakatyayana. After he was initiated, he 
studied the mdtrkds and directly experienced the reward of the 
nonreturner. 

In the region of Asmaparantaka,^^® there were very few monks. A 
quorum of ten monks could only be filled with difficulty. Therefore, Srona 
Kotikarna was kept as a novice monk for three months. 

As a rule,^^^ the disciples of lord buddhas have two assemblies each year 
—one at the time of the full moon in the month of Asadha [in late June, 
early July], when the rainy season begins, and the other at the time of the 
full moon in the month of Kartika [in late October, early November]. Those 
who assemble in the month of Asadha, when the rainy season begins, learn 
and master certain teachings, as well as yoga and meditation. They then 
pass the rainy season in various villages, hamlets, towns, districts, and 
capitals. Those who assemble at the time of the full moon in the month of 
Kartika report what they have learned and, moreover, ask questions about 
topics in the sutras, monastic discipline, and mdtrkds}^^ The senior 
disciples do likewise. 


Those monks who were the students and pupils of the venerable 
Mahakatyayana learned and mastered certain teachings, as well as 
particular kinds of yoga and meditation. They then passed the rainy season 
in various villages, hamlets, towns, districts, and capitals. After the three 
months of the rainy season, with their robes fixed and readied, they took 
their bowls and robes and approached the venerable Mahakatyayana. 
Having approached, they venerated with their heads the feet of the 
venerable Mahakatyayana and then sat down at a respectful distance. 
Sitting down at a respectful distance, they reported what they had learned 
and, afterward, asked questions. The quorum of ten monks was filled. It 
then ordained Srona Kotikarna, after which he learned [the threefold 
collection of scripture known as] the Tripitaka. Then, by ridding himself of 
all defilements, he directly experienced arhatship. Becoming an arhat,^^^ 

he was free from attachment in the three realms [of desire, form, 
and formlessness]; 

[he regarded clods of earth and gold as equal in value; 

he possessed equanimity toward the sky and the palm of his hand; 
he didn’t distinguish between being cut by a blade and being 
anointed with sandalwood paste; 

the eggshell of his ignorance was broken by knowledge; 

he obtained the special knowledges, superhuman faculties, and 
analytic insights; 

and he was averse to worldly attainments, temptations, and 
honors. 

He became worthy of respect, honor,] and obeisance [from the 
gods, including Indra andUpendra].^^^ 

Meanwhile the students and pupils of the venerable Mahakatyayana [19] 
paid their respects to the venerable Mahakatyayana and then said this to 
him: “We have seen you and paid our respects to you, our instructor. Now 
we’ll go and pay our respects to the Blessed One.” 

“Do so, my children,” he said. “For perfectly awakened tathagata arhats 
are certainly to be seen and certainly to be offered respect.” 


Srona Kotikarna Visits the Buddha 

• • • 

At that time Srona Kotikarna was seated in the venerable Mahakaty ay ana’s 
assembly. As one of those assembled/^^ the venerable Srona Kotikarna got 
up from his seat, properly arranged his robe on one shoulder, kneeled with 
his right knee on the ground, bowed toward the venerable Mahakatyayana 
with his hands respectfully folded, and said this to the venerable 
Mahakatyayana: “Thanks to you, my instructor,I have seen the Blessed 
One through his dharmic form but not through his physical form. I too am 
going, my instructor. I shall see the Blessed One through his physical form 
as well.” 

“You may do so, my child,” he said. “For it is as difficult to get a glimpse 
of perfectly awakened tathagata arhats, my child, as it is of a flower from 
an udumbara tree. On my behalf, venerate with your head the feet of the 
Blessed One, and ask him whether he is healthy and so on, and whether he 
is comfortable and at ease.^^^ Then ask him these five questions: 

[1] In the region of Asmaparantaka, Bhadanta,^^^ there are very few 
monks. A quorum of ten monks can only be filled with difficulty. 
Considering this, how should we proceed [with the ordination 
process]? 

[ 2 ] The ground is rough with the prickly grains of the cattle-thorn 
bush.^^^ 

[ 3 ] In the region of Asmaparantaka,^^® such things are used for mats 
and rugs as sheepskin, cowhide, deerskin, and goatskin. In other 
regions, such things are used for mats and rugs as eraka grass, tree 
bark, silk, and cotton.In the very same way, [as it has already 
been said], in the region of Asmaparantaka, such things are used 

for mats and rugs as sheepskin and so on. 

[ 4 ] People there are truly devoted to water^^^ and are preoccupied with 
bathing. 

[ 5 ] If a monk sends another monk robes, once they’ve been sent off 
from here and if they are not delivered to their intended recipient 


[in the requisite time], for whom do these robes cause a serious 
misdeed involving forfeiture?^^^ 

With his silence, the venerable Srona Kotikarna agreed to the venerable 
Mahakaty ay ana’s request. [20] 

Now in the morning, after that night had passed, the venerable Srona 
Kotikarna got dressed, took his bowl and robe, and entered the village of 
Vasava for alms. Eventually, by and by, he reached Sravasti. Then the 
venerable Srona Kotikarna put away his bowl and robe, washed his feet, 
and approached the Blessed One. Having approached, he sat down at a 
respectful distance. Then the Blessed One addressed the venerable Ananda: 
“Ananda, go and prepare seats for the Tathagata and Srona Kotikarna in 
one of the buildings in the monastery.” 

“Yes, Bhadanta,” he said. The venerable Ananda then made the 
arrangements as such for the Tathagata and Srona Kotikarna and then 
approached the Blessed One. Having approached, he said this to the 
Blessed One: “Bhadanta, I have prepared seats for the Tathagata and Srona 
Kotikarna in the same building. Now the Blessed One may do as the time 
permits.” 

Then the Blessed One approached the building in which Srona Kotikarna 
would be staying,^^^ entered that building, and sat down. There he made 
his mindfulness fully present and looked into it.^^^ 

Meanwhile, the venerable Srona Kotikarna was washing his feet outside 
of the building. He then entered the building, sat down, crossed his legs, 
and likewise made his mindfulness fully present. The Blessed One and the 
venerable Srona Kotikarna passed that night together in noble silence. 
Then, when that night turned into dawn, the Blessed One addressed the 
venerable Srona Kotikarna: “Srona, may the dharma that I myself have 
fully known, understood, and expressed inspire you to recite.” 

Given the opportunity by the Blessed One, the venerable Srona, 
following the Asmaparantaka intonation,recited passages at length and 
out loud^^° from The Inspired Utterances (Uddna), The Tarther Shore 
(Pdrdyana), and Discerning the Truth (Satyadrs), as well as The Verses ofSaila 


(Sailagdthd), The Sages Verses (Munigdthd), and Discourses Concerning the Goal 
(Arthavargiya Sutras)d^^ 

when the Blessed One was sure that Srona Kotikarna had finished his 
recitation, he said this to the venerable Srona Kotikarna: “Excel-lent! 
Excellent, Srona! Sweet is the dharma that you have spoken and presented! 
It is that which I myself have fully known, understood, and expressed.” 

Then it occurred to the venerable Srona Kotikarna, “This is the 
appropriate time to address the Blessed One with the words of my 
instructor.”[2l] With this in mind, he got up from his seat, [properly 
arranged his robe on one shoulder, kneeled with his right knee on the 
ground,] bowed [toward the Blessed One with his hands respectfully 
folded,] and said to the Blessed One:^^^ “In the region of Asmaparantaka,^^^ 
in the village of Vasava, there lives the venerable Mahakatyayana, who is 
my instructor. He venerates with his head the feet of the Blessed One and 
asks whether you are healthy and so on and whether you are comfortable. 
He also asks five questions: 

{[l] In the region of Asmaparantaka, Bhadanta, there are very few 
monks. A quorum of ten monks can only be filled with difficulty. 
Considering this, how should we proceed with the ordination 
process? 

[ 2 ] The ground is rough with the prickly grains of the cattle-thorn 
bush. 

[ 3 ] In the region of Asmaparantaka, such things are used for mats and 
rugs as sheepskin, cowhide, deerskin, and goatskin. In other 
regions, such things are used for mats and rugs as eraka grass, tree 
bark, silk, and cotton. In the very same way, as it has already been 
said, in the region of Asmaparantaka, such things are used for 
mats and rugs as sheepskin and so on. 

[ 4 ] People there are truly devoted to water and are preoccupied with 
bathing. 

[ 5 ] If a monk sends another monk robes, once they’ve been sent off 
from here and if they are not delivered to their intended recipient 
in the requisite time, for whom do these robes cause a serious 
misdeed involving forfeiture?} 


Then the Blessed One said this to Srona Kotikarna, “Srona, this is not the 
appropriate time for answering your questions. There will be an assembly 
of the community.That will be the appropriate time for answering 
questions.” 

The Blessed One got up early the next morning and then sat down in 
front of the community of monks in the seat specially prepared for him. 
The venerable Srona Kotikarna approached the Blessed One, venerated 
with his head the feet of the Blessed One, and then stood at a respectful 
distance. Standing at a respectful distance, he said this to the Blessed One: 
“In the region of Asmaparantaka,^^^ in the village of Vasava, there lives the 
venerable Mahakatyayana, who is my instructor. He venerates with his 
head the feet of the Blessed One and asks whether you are healthy and so 
on and whether you are comfortable. He also asks five questions: 

{[l] In the region of Asmaparantaka, Bhadanta, there are very few 
monks. A quorum of ten monks can only be filled with difficulty. 
Considering this, how should we proceed with the ordination 
process? 

[2] The ground is rough with the prickly grains of the cattle-thorn 
bush. 

[3] In the region of Asmaparantaka, such things are used for mats and 
rugs as sheepskin, cowhide, deerskin, and goatskin. In other 
regions, such things are used for mats and rugs as eraka grass, tree 
bark, silk, and cotton. In the very same way, as it has already been 
said, in the region of Asmaparantaka, such things are used for 
mats and rugs as sheepskin and so on. 

[4] People there are truly devoted to water and are preoccupied with 
bathing. 

[5] If a monk sends another monk robes, once they’ve been sent off 
from here and if they are not delivered to their intended recipient 
in the requisite time, for whom do these robes cause a serious 
misdeed involving forfeiture?} 

“I give my permission as follows,” the Blessed One said.^^^ 


[1] In the lands beyond the border, ordinations may be performed by 
five monks, if at least one of them is a master of the monastic 
discipline. 

[2] Sandals are to be worn that are lined with just a single paldsa leaf, 
not with two or three. If it gets worn out, it should be disposed of 
and a new one should be procured. 

[3] [skins may be used.]^^° 

[4] One may bathe frequently. 

[5] If a monk sends another monk robes, once they’ve been sent off 
from here and if they are not delivered to their intended recipient 
[in the requisite time], no one has committed a serious mis-deed 
involving forfeiture. 

Then the venerable Upali asked the Lord Buddha: “Bhadanta, the Blessed 
One has said that in the lands beyond the border, ordinations may be 
performed by five monks if at least one of them is a master of the monastic 
discipline. Regarding this rule, where is the border? Where is beyond the 
border?” 

“To the east, Upali, there is a city called Pundavardhana.^^^ East of that is 
a mountain^^^ called Pundakaksa. Past that is beyond the border. To the 
south, there is a city called Saravati (Full of Reeds). Past that is a river 
called Saravati. That is the border. Past that is beyond the border. [ 22 ] To 
the west, there are two brahman villages called Sthuna (Pillar) and 
Upasthunaka (Lesser Pillar).That is the border. Past that is beyond the 
border. To the north is the mountain called Usiragiri (Mountain Covered 
with Usira Grass).That is the border. Past that is beyond the border.” 


Srona Kotikarna’s Past Life 

• • • 

[Those monks in doubt asked the Lord Buddha, the remover all doubts,] 
“Bhadanta, what deed did the venerable Srona Kotikarna do [that resulted 
in his being born in a family that was rich, wealthy, and prosperous, with a 
jewel-studded earring fastened to him, and in his going forth as a monk in 


the Blessed One’s order where, by getting rid of all his defilements, he 
directly realized arhatship?]”^^^ 

And the Blessed One spoke. 

Long ago, [monks, in the city of Varanasi],there arose in the world the 
perfectly awakened tathagata arhat named Kasyapa, who was a blessed one 
and a teacher. At that time in Varanasi there was a husband and wife. In 
the presence of the perfectly awakened Kasyapa, they accepted the taking 
of the refuges as well as the precepts. 

When the perfectly awakened Kasyapa had completed all the duties of a 
buddha and passed into the realm of remainderless nirvana. King Krkin^^^ 
had a shrine built for him of four kinds of jewels that was a league in height 
on all sides.For repairing breaks and fissures there, the king had those 
taxes and tributes collected at the eastern gate of the city given directly to 
the stupa. When King Krkin died, his son named Sujata (Well Born) was 
installed as king. The ministers presented him with only meager taxes and 
tributes. So he addressed his ministers. 

“What is the reason that you’ve presented me with such meager taxes 
and tributes? Aren’t taxes and tributes collected in our realm?” 

“My lord,” they said, “from where can taxes and tributes be collected? 
My lord, the old king arranged for the taxes and tributes collected at the 
eastern gate to be used for repairing breaks and fissures in the stupa. If my 
lord permits, we will discontinue these taxes and tributes.” 

“Gentlemen,” the king replied, “what was done by my father was done 
by a lord. It wasn’t done by Brahma. 

They reflected, “If my lord permits, we’ll make it so that automatically 
no taxes and tributes are ever collected there.” Then they permanently 
closed the eastern gate. No longer were taxes and tributes collected there. 
Soon cracks began to appear in the stupa. 

Meanwhile, that husband and wife became old, but still they remained 
there taking care of the stupa. 

At that time, a caravan leader from the North Country took up his goods 
and came to Varanasi. He saw the stupa. Cracks and fissures had appeared 
in it. At the sight of it, he asked, “Mother, Father, whose stupa is this?” 


“The perfectly awakened Kasyapa’s,” they said. 

“Who had it built?” [ 23 ] 

“King Krkin.” 

“Didn’t the king make any arrangements for repairing the breaks and 
fissures in this stupa?” 

“Yes, he made arrangements,” they said. “Those taxes and tributes 
collected at the eastern gate of the city used to be given for repairing the 
breaks and fissures in the stupa. Then King Krkin died, and his son Sujata 
was installed as king. He discontinued those taxes and tributes. That’s why 
cracks and fissures have appeared in the stupa.” 

The caravan leader had a jeweled earring in one ear. He took off the 
jeweled earring and gave it to them. “Mother, Father,” he said, “with this 
earring, repair the breaks and fissures in the stupa. After I’ve disposed of 
my goods. I’ll come back. Then I’ll give you even more.” 

The old couple sold the earring and with the money repaired the breaks 
and fissures in the stupa.^®^ What was left over was set aside. 

Then, one day, after the caravan leader had disposed of his goods, he 
returned. He saw that the stupa had become a sight one never tires of 
seeing. And at the sight of it, his faith became even greater. Filled with 
faith, he asked, “Mother, Father, did you incur any debt?” 

“No, my son,” they said, “we didn’t incur any debt. In fact, what was left 
over remains set aside.Filled with faith, he gave the wealth that 
remained from the sale of his earring and a little more to the stupa. Then 
he performed a great ceremony and made this fervent aspiration: “By this 
root of virtue may I be born in a family that is rich, wealthy, and 
prosperous; and may I obtain such virtues so that I may please and not 
displease just such a teacher as this one!” 


Coda 

“what do you think, monks? That caravan leader was none other than 
Srona Kotikarna. Since he made offerings to the stupa of the perfectly 
awakened Kasyapa and then made a fervent aspiration, as a result of that 
action, he was born in a family that was rich, wealthy, and prosperous, and 


he went forth as a monk in my order, where, by ridding himself of all 
defilements, he directly experienced arhatship. And as a teacher—who is 
equal in speed and equal in strength with the perfectly awakened Kasyapa, 
and who is equally dedicated to religious duties and who has attained an 
equal universality—I am pleased and not displeased by Srona Kotikarna. 

“And so, monks, the result of absolutely evil actions is absolutely evil, 
the result of absolutely pure actions is absolutely pure, and the result of 
mixed actions is mixed. Therefore, monks, because of this, you should 
reject absolutely evil actions and mixed ones as well, and strive to perform 
only absolutely pure actions. [ 24 ] It is this, monks, that you should learn to 
do.” 

“Bhadanta,” the monks asked, “what deed did the venerable Srona 
Kotikarna do that resulted in his witnessing terrible realms of existence in 
this lifetime?” 

“He committed the act of harsh speech in the presence of his mother,” 
the Blessed One said. “As a result of that action, he witnessed terrible 
realms of existence in this lifetime.” 

This was said by the Blessed One. With their minds uplifted, the monks 
welcomed the words of the Blessed One. 

So ends the Kotikarna-avaddna, the first chapter in the glorious 
Divyavadana. 



2. The Story of Puma 

purna-avadAna 


Bhava and His Sons 

T he Lord Buddha was staying in the city of Sravasti at the Jeta Grove in 
the park of a man named Anathapindada (Alms-giver to the Poor). 
Meanwhile, in the city of Surparaka, there lived a householder named 
Bhava (Affluence). He was rich, wealthy, and prosperous, with vast 
and extensive holdings, and had amassed a wealth like the god Vaisravana. 
Truly, he rivaled Vaisravana in wealth. 

The householder Bhava brought home a girP°^ from an appropriate 
family as his wife, and with her he fooled around, enjoyed himself, and 
made love. After some time, from his fooling around, enjoying himself, and 
making love, his wife became pregnant. Eight or nine months later she 
gave birth. A boy was born. For three weeks, that is twenty-one days, they 
celebrated the occasion of his birth in full and then they selected a name 
for him. 

“What should the boy’s name be?” 

“This boy is the son of the householder Bhava,” his relatives said. 
“Therefore he should be given the name Bhavila (Little Bhava).” 

Once again from his fooling around, enjoying himself, and making love, a 
son was born. He was given the name Bhavatrata (Bhava’s Protector). Then 



another son was born to him. He was given the name Bhavanandin 
(Bhava’sjoy). [25] 

After some time, the householder Bhava became sick. He spoke with 
very harsh words, and so he was shunned by his wife and even his sons. 
But he had a servant girl, and she reflected, “In many hundreds of different 
ways,^°^ my master has accumulated pleasurable things. Now he has 
become sick, and he is shunned by his wife and even his sons.^°^ It wouldn’t 
be right for me to neglect my master as well.” 

So she went to a doctor and said, “Sir, do you know the householder 
Bhava?” 

“Yes, I know him. What of him?” 

“He has developed some kind of sickness, and he is shunned by his wife 
and even his sons. Please prescribe some medicine for him.” 

“My daughter,” he said, “you said that he is shunned by his wife and 
even his sons. Then who attends to him?” 

“I attend to him,” she said. “Now please prescribe some inexpensive 
medicines. 

So he offered a prescription: “This is the medicine for him.” 

Thereafter she took a little from her share from the house, and she 
attended to him.^°^ 

He became healthy, and he reflected, “I was neglected by my wife and 
sons. That I am alive is due to this young woman. I should repay her 
kindness.” 

“Young woman,” he said to her, “I was shunned by my wife and even my 
sons. That I managed to live is entirely due to you. Let me offer you a 
reward. 

“Master,” she said, “if you are pleased with me, then let me have sex 
with you.” 

“what’s the point of your having sex with me?” he said. “I can offer you 
five hundred kdrsapana coins and send you off as a free woman.” 

“Noble one,”^^° she said, “even if I go far away or to the next world,^^^ I’ll 
still be a slave. But if I have sex with the son of a noble man, then I will be a 
free woman.” 


Realizing that she was absolutely determined, he said, “When you’re in a 
fertile period, let me know.” 

The next time she was in good health and in a fertile period, she let him 
know. The householder Bhava made love with her, and she became 
pregnant. From the very day that she became pregnant, all the aspirations 
and all the endeavors of the householder Bhava were fulfilled. [26] 

After eight or nine months, she gave birth. A boy was born who was 
beautiful, good-looking, and attractive, radiant with a golden complexion, 
who had a parasol-shaped head,^^^ lengthy arms, a broad forehead, joined 
eyebrows, and a prominent nose. On the very day that the boy was born, all 
the aspirations and all endeavors of the householder Bhava became fulfilled 
to an even greater degree. 

Then his relatives came together and assembled. For three weeks, that is 
twenty-one days, they celebrated the occasion of his birth in full [and then 
they selected a name for him. 

“What should this boy’s name be?” 

“From the very day that his mother became pregnant with him,” his 
relatives said, “all the aspirations and all the endeavors of the householder 
Bhava became fulfilled. And on the very day that he was born, all the 
aspirations and all the endeavors of the householder Bhava became fulfilled 
to an even greater degree. Therefore he should be given the name Purna 
(Fulfilled).And so he was given the name Purna. 

The boy Purna was given over to eight nurses—two shoulder nurses, 
[two playtime nurses, two nursemaids, and two wet nurses. Raised by 
these eight nurses, who nourished him with milk, yogurt, fresh butter, 
clarified butter, butter scum, and other special provisions that were very 
pure,]^^^ he grew quickly like a lotus in a lake. 

when he grew up, he was entrusted to teachers to learn writing and 
then arithmetic, accounting, matters relating to trademarks, and to debts, 
deposits, and trusts. [He was also educated]^^^ in the science of building- 
sites, the science of jewels,the science of elephants, the science of 
horses, the science of young boys, and the science of young girls. In each of 
the eight sciences, he became learned and well versed, capable of 
explaining and expounding upon them.^^^ 


Then the householder Bhava married off his other sons in the 
appropriate order, beginning with Bhavila. They became excessively 
attached to their wives, they stopped working, and they were obsessed 
with fashion.As a result, the householder Bhava sat lost in thought, 
with his cheek in his hand.^^^ 

His sons saw him and asked, “Father, why do you sit there lost in 
thought, with your cheek in your hand?” 

“Sons,” he said, “I didn’t get married and settle down until I had 
accumulated a hundred thousand gold coins. Yet you disregard your work, 
you’re excessively attached to your wives, and you’re obsessed with 
fashion. After I die, this house will be a place of misery. Why shouldn’t I be 
lost in thought?” 

Bhavila was wearing a jeweled earring. He took it off, put on a wooden 
earring instead, and made this promise: “I won’t put on a jeweled earring 
again until I’ve earned a hundred thousand gold coins.” 

Another did the same with a lac earring. Another with a tin earring. And 
so, in time, the names by which they were known—Bhavila, Bhavatrata, 
and Bhavanandin—disappeared. In their place appeared Darukarnin (Wood 
Earring), Stavakarnin (Lac Earring), and Trapukarnin (Tin Earring). Then 
the brothers took some goods for trade [27] and set off for the great ocean. 

“Eather,” Purna said, “I’m going off to the great ocean as well.” 

“Son,” he said, “you’re still a child. Stay right here. Do business in a 
shop.” 

So he stayed right there. As for his brothers, they successfully 
completed their voyages and then returned. When they had recovered 
from the toil of their travels, they said, “Eather, calculate the worth of our 
goods.” 

He made the calculations—each one of them had come to have one 
hundred thousand gold coins. 

As for Purna, he had conducted his business affairs there in Surparaka 
honestly and according to dharma,^^® and he had accumulated a hundred 
thousand gold coins and even more. Purna fell prostrate at the feet of his 
father and said, “Dad, calculate the worth of the merchandise that’s found 
in my shop.” 


“Son,” he said, “you’ve stayed right here. What of yours is there to 
calculate?” 

“Father,” he said, “just make the calculations. Only then will the truth 
be known.”^^^ 

He made the calculations, and leaving aside the gold that had served as 
the capital for his business^^^—which he had earned honestly—there was a 
hundred thousand [gold coins]^^^ and even more. The householder Bhava 
was full of joy and pleasure, and he reflected, “This being is very powerful 
because of his merit. That’s how he could stay right here and earn this 
much gold.” 

After some time, the householder Bhava became sick. “After my death,” 
he reflected, “these sons of mine will split apart. A plan needs to be 
devised.” 

“My sons,” he said to them, “gather some pieces of wood.” 

So they gathered some pieces of wood. 

“Now light a fire with them,” he said. 

So they lit a fire with them. 

Then the householder Bhava said, “One by one, remove those flaming 
pieces of wood.” So they removed them, and the fire was extinguished. 

“My sons,” he said, “didyou see that? 

“Yes, father, we saw it.” 

Then he uttered this verse: 

Embers together burn bright. 

Brothers together do the same. 

Separated they die down— 

as with embers, so with men. 

My sons, after my death, you shouldn’t listen to women: 

A household is split apart by women. 

Cowards^^^ are split apart by threatening words. 

A prayer is split apart when wrongly used. 

And joy is split apart by greed.^^^ 


The others departed,but Bhavila stayed right there. 

“Son,” he said to him, “you should never leave Purna. That being is very 
powerful because of his merit.” And with the words 

All that is accumulated is lost in the end, 
what goes up comes down in the end, 
what comes together comes apart in the end, 
and what lives must die in the end [28] 

...he died. They adorned his funeral bier with pieces of blue, yellow, red, 
and white cloth, and in accordance with many rites,brought him to the 
cremation ground and committed him to flames. Then, casting off their 
grief, they said, “When our father was alive, our lives were dependent on 
him. If we continue to disregard our work, the house will sink in ruin. That 
wouldn’t be right.We really should take our goods and go abroad.” 

“If that’s so,” Purna said, “I’ll go as well.” 

“You stay right here and do business in a shop,” they said. “We’ll be the 
ones to go.” So they took their goods and went abroad. 

Entrusted with all the responsibilities, Purna stayed right there in 
Surparaka. 


The Household Splits Apart 

Now it is customary that in the houses of rich lords, an allowance for 
expenses is distributed daily. So the brothers’ wives would send off their 
servant girls to get the allowance. But Purna would be surrounded by the 
well-to-do, guildmasters, caravan leaders, and others from such 
professions. So the servant girls wouldn’t get a chance. Only after they had 
attended upon him^^^ and departed would Purna give the servant girls 
their daily allowance for expenses. The servant girls would take a long time 
to return and as such were scolded. So they explained the situation in 
detail. 

“This is what happens to those in whose families the sons of slave girls 
control the wealth as if they were lords!” they said. 


“You should go when you know the time is right,” Bhavila’s wife said to 
her servant girl. 

when she knew that the time was right, she went and quickly got the 
daily allowance. But the other girls^^° still took a long time. They 
questioned her, and she gave them a full account.Then they began to go 
with her, and they too received the daily allowance quickly. 

“How is it that you now return so quickly?” the women of the house said 
to them. “May our older brother’s wife enjoy good health!^^^ When her 
servant girl goes to Purna, she gets the daily allowance right away. So we 
go with her.” 

Unable to bear it, they said, “This is what happens to those in whose 
families the sons of slave girls control the wealth as if they were lords!” 

After some time, Bhavila, Bhavatrata, and Bhavanandin successfully 
completed their voyage and returned from the great ocean together, 
united and complimenting each other. 

“My dear,” Bhavila asked his wife, “did Purna take good care of you?” 
[29] 

“Like a brother or a son,” she said. 

As for the other two, when asked by their husbands, they said, “This is 
what happens to those in whose families the sons of slave girls control the 
wealth as if they were lords!” 

The brothers reflected, “Women split apart friends.” 

At one time, Purna opened up a shop selling cloth from Varanasl.^^^ 
shortly thereafter Bhavila’s son went there, and Purna clothed him in twin 
pieces of Banarsi cloth. Seeing this, the wives of the other two brothers 
sent off their sons, but in the meanwhile Purna closed the shop selling 
cloth from Varanasi and opened up a shop selling secondhand cloth.^^^ As 
fate would have it, they arrived and Purna clothed them with secondhand 
cloth. 

Seeing this, the two women said to their husbands, “Did you see that! 
Varanasi cloth is given to some and secondhand cloth to others.” 

The two men gave the following explanation: “What is all this? It must 
be that Purna closed down the shop selling Banarsi cloth and opened up a 
shop selling secondhand clothes.” 


After some time, Purna opened up a shop selling sugar. Bhavila’s son 
went there, and he got a piece of sugar.^^^ Seeing this, the wives of the 
other two brothers sent off their sons. As fate would have it, they went into 
the shop selling molasses that Purna had opened, and they got some 
molasses. The two women saw this, and they caused such a rift between 
their husbands that they eventually began to divide up the household.^^^ 
The two brothers conferred with each other. 

“We’re completely at a loss. Let’s divide the household.” 

“Let’s inform our older brother,” one of them said. 

“First we should consider how we’ll divide things up,” the other said. 

Both of them thought this over in their minds—“One of us gets the 
house and the fields. One gets the shop and the foreign holdings.And 
one gets little Purna. If our older brother takes the house and fields, we can 
provide for ourselves with the shop and the foreign holdings. If he takes 
the shop and the foreign holdings, then we can provide for ourselves with 
the house and the fields and keep Purna completely under our control. 

After the two of them had conversed as such, they went to Bhavila. 

“Brother, we’re completely at a loss. Let’s divide up the household.” 

“You should examine this situation carefully,” he said. [30] “Women 
split apart households.” 

“We’ve already examined it,”^^^ the two of them said. “Let’s divide it 
up. 

“If that’s the case,” he said, “call together members of the family [to 
mediate]. 

“We’ve already divided up everything,” the two of them said. “One of us 
gets the house and the fields. One gets the shop and the foreign holdings. 
And one gets little Purna.” 

“You won’t offer a share to Purna?” Bhavila said. 

“He’s the son of a slave girl,” the other two said. “Who would give him a 
share? He’s one of the things we divided up. If it’s agreeable to you, then 
take him.” 

Bhavila reflected, “My father said to me, ‘Even if you have to sacrifice all 
of your possessions, you should hold on to Purna.’ So I’ll take Purna.” With 
this in mind, he said, “Very well then. I’ll have little Purna.”^^^ 


Then the brother who got the house and the fields, making haste, went 
to the house and said, “Older brother’s wife,^^^ get out!” She went out. 

“Don’t ever enter the house again.” 

“Why?” 

“We’ve divided up the household. [The house is mine now].” 

The brother who got the shop and the foreign holdings, likewise making 
haste, went to the shop and said, “Hey little Purna, step down!” Purna 
stepped down. 

“Don’t ever climb up here again.” 

“What’s the reason?” 

“We’ve divided up [the household].[The shop is mine now].” 

And so Bhavila’s wife, along with Purna, set off for the home of some 
relatives. The children were hungry and began to cry. 

“Purna,” she said, “give the children some breakfast.” 

“Give me a kdrsdpana coin,” he said. 

“You did business with so many hundreds of thousands of gold coins,” 
she said. “Isn’t there enough for the children’s breakfast?” 

“How was I to know that there’d be a situation like this in your 
house?”^^^ Purna said. “If I’d have known, I would have collected many 
hundreds of thousands of gold coins.” 


The Value of Gosirsa Sandalwood 

Now it is customary that women tie brass kdrsdpana coins^^^ in the hem of 
their clothes. So she gave him a small measure of brass coins and said, 
“Bring back some breakfast.” He took it and set off for the marketplace. 

Meanwhile a man carrying a load of wood that the tides had jettisoned 
onto the seashore approached him, overrun with cold and shaking. 

Purna saw him and asked, “Friend, why are you shaking like that?” 

“I don’t know,” he said. “I picked up this load, and since then my 
condition has been like this.” [3l] 

Now Purna was an expert in the science of wood. He began to examine 
that load of wood, and he saw that there was some gosirsa sandal-wood in it. 


“Friend,” he said to him, “what price will you sell this for?” 

“Five hundred kdrsdpana coins.” 

Purna bought the load of wood,^^^ removed the gosirsa sandalwood, and 
went to the marketplace. With a saw, he cut off four pieces. These he sold, 
to be made into powder, for one thousand kdrsdpana coins. Then he gave 
the man his five hundred kdrsdpana coins and said, “Bhavila’s wife lives in 
such-and-such house. Bring the load of wood there and say that Purna sent 
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The man brought the load of wood there and explained to Bhavila’s wife 
what had transpired. She beat her chest and said, “Just because he has lost 
his wealth, has he also lost his senses? ‘Bring some cooked food,’ I say, and 
he sends wood for cooking. But there’s nothing at all to be cooked!” 

With some of the kdrsdpana coins that remained, Purna acquired such 
necessities of life as a manservant, a maidservant, cows, water buffalo, 
clothes, and also some cooked food. These he brought and presented to 
Bhavila and his wife. He made the household quite content. 

Meanwhile the King of Surparaka became sick with a high fever. His 
doctors prescribed gosirsa sandalwood, so his ministers began to search for 
it. In the marketplace, they listened to one person after another. Then they 
went to Purna and said, “Do you have any gosirsa sandal-wood?” 

“Yes,” he said. 

“What price will you sell it for?” they said. 

“One thousand kdrsdpana coins,” he said. 

They bought it for one thousand kdrsdpana coins, applied a paste made 
from it upon the king, and the king regained his health. 

The king reflected, “What sort of king is he who doesn’t have any gosirsa 
sandalwood in his home?”^^^ Then the king asked, “Where is this from?” 

“My lord, it’s from Purna.” 

“Send for little Purna.” 

So a messenger went to him and said, “Purna, my lord summons you.” 

He began to think: “Why does the king summon me?” Then he reflected, 
“It’s because of the gosirsa sandalwood that the king became healthy. 
That’s why he summons me. By all means I should go and take some gosirsa 
sandalwood with me.” 


Having hidden three pieces of gosirsa sandalwood under his clothes and 
grasping one piece in his hand, he went to the king. 

“Purna,” the king asked, “is there any more gosirsa sandalwood? 

“My lord,” he said, “there is this piece.” 

“What is the price of it?” [32] 

“My lord, a hundred thousand gold coins.” 

“Is there more?” 

“There is, my lord.” Then he showed him those three other pieces. 

The king ordered his ministers: “Give Purna four hundred thousand gold 
coins.” 

“My lord,” Purna said, “just give three. One piece is a gift to my lord.” 

And so he gave him three. 

“Purna,” the king said, “I am quite satisfied. Tell me, what reward may I 
offer you?”^^^ 

“If my lord is satisfied with me,” Purna said, “may I live in my lord’s 
kingdom undisturbed.” 

The king ordered his ministers: “Gentlemen, from now on, orders may 
be given even to princes, but not as such to Purna.” 


Purna and the Merchant Guild 

Meanwhile five hundred merchants, having successfully completed their 
voyage, left the great ocean and arrived in the city of Surparaka. The 
merchant guild in the city made an agreement: “None of us who are here 
together should go and approach the merchants independently. Only the 
group as a collective shall buy their wares. 

“Let’s inform Purna as well,” others said. 

“What does that wretch have that he should be informed?”^^^ 

Now at that time Purna had gone outside of the city, and he heard that 
five hundred merchants, having successfully completed their voyage, had 
left the great ocean and arrived in the city of Surparaka. Without even 
entering the city, he approached them. 

“Gentlemen,” he asked, “what merchandise is this?” 


“This and that,” they said. 

“What’s the price?” 

“Caravan leader,” they said, “you’ve traveled far and wide.^^^ It’s you 
who should be asked that question.” 

“Even if that is the case, you should still name a price.” 

They indicated a price of one million eight hundred thousand gold coins. 
“Gentlemen,” he said, “take three hundred thousand as a deposit. This is 
my price. I’ll give you the remainder later.” 

“Very well then.” 

He had three hundred thousand brought and gave it to them. He then 
affixed his seal to the merchandise and departed. 

Meanwhile the merchant guild sent some men as their agents: “See what 
merchandise there is.” They went and asked, “What merchandise is 
there?” 

“This and that.” 

“Well, our storerooms and warehouses are full.”^^^ 

“whether they be full or not, this merchandise has already been sold.” 
“To whom?” 

“To Purna.” 

“Will you get much profit selling it all to Purna?”^^^ [33] 

“What he gave as a deposit,” they said, “you wouldn’t even give as the 
full price.” 

“What did he give as a deposit?” 

“Three hundred thousand gold coins.” 

“He has really cheated his brothers!” The agents returned and informed 
the merchant guild. 

“The goods have been sold.” 

“To whom?” 

“To Purna.” 

“Will they get much profit selling it all to Purna?” 

“What he gave as a deposit you wouldn’t even give as the full price.” 
“What did he give as a deposit?” 

“Three hundred thousand gold coins.” 


“He has really cheated his brothers!” 

The merchant guild sent for him and said, “Purna, the merchant guild 
made an agreement that no one should buy from the merchants 
independently. Only the merchant guild should do the buying. So why did 
you buy from them?” 

“Gentlemen,” he said, “when you made the agreement, why wasn’t I or 
my brother informed?^^^ You alone made the agreement. You alone can 
abide by it.” 

The merchant guild became furious and restrained him in the heat of the 
sun so that he would pay the fine of sixty kdrsdpana coins.The king’s 
men saw him standing in the sun and they informed the king. 

“Gentlemen,” the king said, “summon those men of the merchant 
guild.” 

So they summoned them. 

“Gentlemen,” the king said, “why did you restrain Purna in the heat of 
the sun?” 

“My lord,” they said, “the merchant guild made an agreement that no 
one would buy goods independently. Yet he bought them independently.” 

“My lord,” Purna said, “question them as to whether, when they made 
the agreement, either I or my brother was informed.” 

“No, my lord,” they said. [“We did not inform them.”] 

“Gentlemen,” the king said, “Purna speaks rightly.” 

The merchant guild was put to shame and released Purna. 


Purna and the Buddha 

After some time, a need arose on behalf of the king for some of that 
merchandise. He summoned the merchant guild and said, “Gentlemen, I 
need such and such an item of merchandise. Give it to me.” 

“My lord,” they said, “it belongs to Purna.” 

“Gentlemen,” the king said, “I do not give orders to him. You yourselves 
should buy it from him and then give it to me.” 

They sent a messenger to Purna: “The merchant guild summons you.” 


“I’m not coming,” he said. 

Then the entire merchant guild as a collective went to his house and 
stood at his door. Again they sent a messenger—“Purna, come out. [34] The 
merchant guild is standing at your door.” 

Full of pride and without giving in, he went out.^^^ 

“Caravan leader,” the merchant guild said, “give us some of the goods 
you have for the same price you paid.” 

“A fine merchant I’d be,” he said, “were I to give you goods at the same 
price I paid for them!”^^^ 

“Caravan leader,” they said,^^^ “give it to us then for twice the price. The 
merchant guild is honorable.” 

“The merchant guild is to be honored,” he reflected. “I’ll give it to 
them.” So he gave it to them at twice the price. 

Purna then gave those foreign merchants^^® one million five hundred 
thousand gold coins.The rest he sent off to his home. 

He reflected, “Can I fill a water pot with a dewdrop? I’ll set sail in the 
great ocean.” 

He had bells rung in the city of Surparaka for the following 
proclamation: “Friends, merchants of Surparaka, listen here! The caravan 
leader Purna is setting sail in the great ocean. Whoever among you is eager 
to set sail in the great ocean with Purna as your caravan leader, while being 
exempt from customs, transit, and freight fees,^^^ gather up goods for 
export across the great ocean.” Five hundred merchants then gathered up 
goods for export across the great ocean. 

Then the caravan leader Purna, after performing auspicious rituals and 
benedictions for a safe journey, set sail in the great ocean surrounded by 
five hundred merchants. 

Once he had successfully completed his voyage, he returned. And it 
went on like this six times. Word then spread all around that six times 
Purna set sail in the great ocean, successfully completed his voyage, and 
returned. 

Meanwhile some merchants from Sravastl took their goods and went to 
the city of Surparaka. Having recovered from the toil of their travels, they 


approached the caravan leader Purna. Having approached, they said, 
“Caravan leader, let us set sail together in the great ocean.” 

“Gentlemen,” he said, “have you seen or heard of anyone who has 
successfully completed a voyage and returned from the great ocean six 
times and then set sail a seventh time?” 

“Purna,” they said, “we have come from far away on your account. But if 
you won’t set sail—well, you’re the authority.” 

He reflected, “Though I’m not in need of wealth. I’ll set sail for their 
benefit.” So with them he set off into the great ocean. 

when that night turned into dawn, they recited passages at length and 
out loud from The Inspired Utterances (Uddna), The Tarther Shore (Pdrdyana), 
and Discerning the Truth (Satyadrs')/^^ [35] as well as The Verses of the Elder 
Monks (Sthaviragdthd), The Verses of Saila (Sailagdthd), The Sage’s Verses 
(Munigdthd), and Discourses Concerning the Goal (Arthavargiya Sutras).^^^ He 
heard them and said, “Gentlemen, you sing beautiful songs.” 

“Caravan leader,” they said, “these aren’t songs! This is the word of the 
Buddha. 

Hearing the word “Buddha,” which he had never heard before, 
goosebumps arose over his entire body. Full of respect, he asked, 
“Gentlemen, who is this one called Buddha?” 

They said, “There is an ascetic named Gautama, a son of the Sakyas from 
the Sakya clan, who shaved off his hair and beard, put on red clothes, and 
with right belief, went forth from home to homelessness. He has fully 
awakened to unsurpassed perfect awakening. It is he, caravan leader, who 
is called Buddha.” 

“Gentlemen, where is this Blessed One staying now?” 

“Caravan leader, in the city of Sravasti at the Jeta Grove in the park of a 
man named Anathapindada. 

Purna put him in his heart, and with those men, set sail in the great 
ocean. After successfully completing another voyage, he returned. 

Meanwhile his brother Bhavila reflected, “Purna must be exhausted 
from traveling the great ocean. His marriage should be arranged.” 

“Tell me, brother,” he said to him. “The daughter of which rich man or 
caravan leader shall I ask in marriage on your behalf?” 


“I’m not looking for sensual pleasures. If you permit me, I’ll go forth as a 
monk.” 

“when there was nothing to live on in our house,you didn’t go forth 
as a monk. Why do you want to go forth as a monk now?”^^^ 

“Brother,” Purna said, “back then it didn’t suit me. But now it’s the right 
thing to do.” 

Realizing that he was absolutely determined, Bhavila gave his 
permission. 

“Brother,” Purna said, “the great ocean has many dangers and few 
pleasures. Many set sail; few return. You shouldn’t set sail in the great 
ocean under any circumstances. You have great wealth that you have 
earned honestly, while that of your brothers has been earned dishonestly. 
Even if they say, ‘Let’s live together!’ you shouldn’t live with them.” With 
that said, he took his attendant and set off for Sravasti. In due course, he 
arrived there. 

Once he was settled in a park in Sravasti, he sent a messenger to the 
householder Anathapindada. He went and informed the householder 
Anathapindada: “Householder, the caravan leader Purna is staying in a 
park, and he wants to see the householder.” 

The householder Anathapindada [36] reflected, “He must have become 
weary of ships so now he travels overland.” Then he asked, “Friend, how 
large an amount of goods has he brought?” 

“How could he have any goods? Only a single servant accompanies him. 
There is just he and I.” 

Anathapindada reflected, “It wouldn’t right for me to usher in such an 
important person without the appropriate honors.” So, with great honor, 
he ushered him in, then had him massaged, bathed, and fed. 

As the two of them sat there talking freely, Anathapindada asked, 
“Caravan leader, what’s your purpose in coming here?” 

“For the first time,^^^ householder, I want to renounce, take ordination, 
and become a monk according to the dharma and monastic discipline that 
have been so well expressed.” 

Then the householder Anathapindada puffed up his chest, extended his 
right arm, and uttered this inspired utterance: 


oh Buddha! 
oh dharma! 
oh community! 

oh the clearly expressed dharma!^^^ 

“Even today there are important men like you who abandon large 
followings of family and relatives, vast treasuries and granaries, and want 
to renounce, take ordination, and become monks according to the dharma 
and monastic discipline that have been so well expressed.” 

At that time the Blessed One was seated in front of an assembly of many 
hundreds of monks, and he was teaching the dharma. The Blessed One saw 
the householder Anathapindada coming with a gift, and at the sight of this, 
he addressed the monks: “That, monks, is the householder Anathapindada, 
and he is coming with a gift. For a tathagata, there is no gift that compares 
with the gift of new disciples.” 

The householder Anathapindada then venerated the feet of the Blessed 
One, and with the caravan leader Purna, sat down at a respectful distance. 
Sitting down at a respectful distance, the householder Anathapindada said 
this to the Blessed One: “Bhadanta, this is the caravan leader Purna. He 
wants to renounce, take ordination, and become a monk according to the 
dharma and monastic discipline that have been so well expressed. May the 
Blessed One, out of compassion for him, initiate and ordain him.” 

With his silence the Blessed One agreed to the householder 
Anathapindada’s request. Then the Blessed One addressed the caravan 
leader Purna: “Come, 0 monk! Follow the religious life!” [37] As soon as the 
Blessed One finished speaking, there he stood—head shaved, garbed in 
monastic robes, bowl and water pot in hand, with a week’s growth of hair 
and beard, and with the disciplined deportment of a monk who had been 
ordained for one hundred years.^^® 

“Come,” the Tathagata said to him. 

With head shaved and body wrapped in robes, 
he instantly attained tranquility of the senses, 
and so he remained by the will of the Buddha.^^^ 


Brief Instructions in the Dharma 


Now, after some time, the venerable Purna approached the Blessed One.^^^ 
Having approached, he venerated with his head the feet of the Blessed One 
and then stood at a respectful distance. Standing at a respectful distance, 
the venerable Purna said this to the Blessed One: “It would be good for me 
if the Blessed One would teach the dharma in brief. That way, having 
listened to the dharma in brief from the Blessed One, I may live alone, 
secluded, attentive, ardent, and resolute. For the very reason that the 
nobly born shave off hair and beard, put on red clothes, and with right 
belief, go forth from home to homelessness, may I too renounce and go 
forth as a monk so that in this lifetime I myself can also understand and 
directly experience the culmination of the unsurpassed religious life. [May 
I one day say,] ‘Birth is exhausted for me, the religious life has been lived, 
what was to be done has been done. I will know no other existence beyond 
this one.’” 

Thus addressed, the Blessed One said this to the venerable Purna: 
“Excellent, Purna! It is excellent indeed, Purna, that you speak as such: 

It would be good for me if the Blessed One would teach the 
dharma in brief [That way, having listened to the dharma in brief 
from the Blessed One, I may live alone, secluded, attentive, 
ardent, and resolute. For the very reason that the nobly born 
shave off hair and beard, put on red clothes, and with right belief, 
go forth from home to homelessness, may I too renounce and go 
forth as a monk so that in this lifetime I myself can also 
understand and directly experience the culmination of the 
unsurpassed religious life. May I one day say, ‘Birth is exhausted 
for me, the religious life has been lived, what was to be done has 
been done.]^^^ I will know no other existence beyond this one.’ 

“Therefore, Purna, listen to this. Concentrate well and closely. I will 
speak— 

“There are, Purna, forms perceptible to the eye that are desirable, 
agreeable, pleasing, charming, connected with sense pleasures, and 


alluring. And if a monk, after seeing them, rejoices in them, welcomes 
them, clings to them, and remains clinging to them—then, from rejoicing 
in them, welcoming them, clinging to them, and remaining clinging to 
them, enjoyment arises. With enjoyment there arises the satisfaction of 
enjoyment. When there is the satisfaction of enjoyment, passion arises. 
when there is passion for enjoyment, bondage to passion for enjoyment 
arises. A monk who is in bondage to passion for enjoyment, Purna, is said 
to be far from nirvana. 

“There are, Purna, sounds perceptible to the ear, smells perceptible to 
the nose, tastes perceptible to the tongue, objects of touch perceptible to 
the body, and mental objects perceptible to the mind, all of which are 
desirable, agreeable, pleasing, [38] charming, connected with sense 
pleasures, and alluring. And if a monk, after seeing them,^^^ [rejoices in 
them, welcomes them, clings to them, and remains clinging to them—then, 
from rejoicing in them, welcoming them, clinging to them, and remaining 
clinging to them, enjoyment arises. With enjoyment there arises the 
satisfaction of enjoyment. When there is the satisfaction of enjoyment, 
passion arises. When there is passion for enjoyment, bondage to passion 
for enjoyment arises. A monk who is in bondage to passion for enjoyment, 
Purna,]^^^ is said to be far from nirvana. 

“There are, Purna, forms perceptible to the eye that are desirable, 
agreeable, pleasing, charming, [connected with sensual pleasure, and 
alluring. But if a monk, after seeing them, does not rejoice in them, does 
not welcome them, and does not cling to them—then, from not rejoicing in 
them, not welcoming them, and not clinging to them, enjoyment does not 
arise. When there is no enjoyment, the satisfaction of enjoyment does not 
arise. When there is no satisfaction of enjoyment, passion does not arise, 
where there is no passion for enjoyment, bondage to passion for 
enjoyment does not arise. A monk who is not in bondage to passion for 
enjoyment, Purna, is said by the virtous to be near to nirvana. 

“There are, Purna, sounds perceptible to the ear, smells perceptible to 
the nose, tastes perceptible to the tongue, objects of touch perceptible to 
the body, and mental objects perceptible to the mind, all of which are 
desirable, agreeable, pleasing, charming, connected with sense pleasures, 
and alluring. But if a monk, after seeing them, does not rejoice in them. 


does not welcome them, and does not cling to them—then, from not 
rejoicing in them, not welcoming them, and not clinging to them, 
enjoyment does not arise. When there is no enjoyment, the satisfaction of 
enjoyment does not arise. When there is no satisfaction of enjoyment, 
passion does not arise. When there is no passion for enjoyment, bondage to 
passion for enjoyment does not arise. A monk who is not in bondage to 
passion for enjoyment, Purna,]^^^ is said by the virtuous^^^ to be near to 
nirvana. 

“Purna, with these brief instructions, I urge you on. Where do you want 
to live? Where do you want to make a home?” 

“Bhadanta, now that the Blessed One has urged me on with these brief 
instructions, I want to live in the region of Sronaparantaka, to make a 
home in the region of Sronaparantaka.” 

“Purna, the people of Sronaparantaka are fierce, violent, cruel, abusive, 
scornful, and insulting. Purna, if the people of Sronaparantaka abuse, 
scorn, and insult you face to face with harsh and wicked lies,^^^ what would 
you think of that?”^^^ 

“Bhadanta, if the people of Sronaparantaka abuse, scorn, and insult me 
face to face with harsh and wicked lies, this is what I will think: ‘The people 
of Sronaparantaka are virtuous! The people of Sronaparantaka are loving! 
They may abuse, scorn, and insult me face to face with harsh and wicked 
lies, but at least they don’t attack me with their hands or clumps of dirt.’” 

“Purna, the people of Sronaparantaka are fierce, [violent, cruel, abusive, 
scornful,]^^^ and insulting. Purna, if the people of Sronaparantaka attack 
you with their hands or with clumps of dirt, what would you think of 
that?” 

“Bhadanta, if the people of Sronaparantaka attack me with their hands 
or with clumps of dirt, this is what I will think: ‘The people of 
Sronaparantaka are virtuous! The people of Sronaparantaka are loving! 
They may attack me with their hands or with clumps of dirt, but at least 
they don’t attack me with clubs or swords.’” 

“Purna, the people of Sronaparantaka are fierce, [violent, cruel, abusive, 
scornful,]^^^ and insulting. Purna, if the people of Sronaparantaka attack 
you with clubs or swords, what would you think of that?” 


“Bhadanta, if the people of Sronaparantaka attack me with clubs or 
swords, this is what I will think: ‘The people of Sronaparantaka are 
virtuous! The people of Sronaparantaka are loving! They may attack me 
with clubs or swords, [39] but at least they don’t completely deprive me of 
my life!”’ 

“Purna, the people of Sronaparantaka are fierce, [violent, cruel, abusive, 
scornful,]^^^ and insulting. Purna, if the people of Sronaparantaka 
completely deprive you of life, what would you think of that?” 

“Bhadanta, if the people of Sronaparantaka completely deprive me of 
my life, this is what I will think: ‘There are disciples of the Buddha who are 
so tormented, ashamed,^^^ and disgusted by this stinking body that they 
will even wield a knife against themselves, consume poison, hang 
themselves to death, or fling themselves off a cliff. The people of 
Sronaparantaka are virtuous! The people of Sronaparantaka are loving! 
With little pain, they will liberate me from this stinking body!”’ 

“Excellent! Excellent, Purna! Possessed of such patience and 
gentleness,Purna, you are able to live in the region of Sronaparantaka, 
make a home in Sronaparantaka. Go Purna. Become liberated and then 
liberate others! Cross over and then help others cross over!^^^ Breathe easy 
and help others breathe easy!^^^ Attain final nirvana and then help others 
attain final nirvana!” 

The venerable Purna rejoiced and delighted in the words of the Blessed 
One, venerated with his head the feet of the Blessed One, and then left the 
Blessed One’s presence. 


Purna in Sronaparantaka 

Now in the morning, after that night had passed, the venerable Purna got 
dressed, took his bowl and robe, and entered Sravasti for alms. After 
wandering through Sravasti for alms, he finished his meal, and in the 
afternoon returned from his almsround. He then put away the bedding and 
seat that he had used, collected his bowl and robe, and wandering toward 
the region of Sronaparantaka, eventually arrived there. 


In the morning, the venerable Purna got dressed, took his bowl and robe, 
and entered Sronaparantaka for alms. Just then a certain hunter on the 
hunt emerged with bow in hand. The hunter saw him and reflected, “This 
is inauspicious. I see a shaven-headed ascetic.” With this in mind, he drew 
his bowstring to his ear and charged the venerable Purna. The venerable 
Purna saw him, and at the sight of him, he opened up his robe and 
[gesturing toward his stomach] said, “Friend, [40] I have entered here for 
the sake of this which is hard to fill.^^^ Attack me here!”^^^ Then he uttered 
this verse: 

For the sake of which 

birds wander in a thicket, 

wild animals move toward a trap, 

men bearing arrows, spears, and lances forever perish in battle, 
and poor pitiful fish, fallen on dark days, swallow the hook... 

It is for the sake of that—the stomach— 
that I have come here from far away 
into this cesspool of wickedness. 

The hunter reflected, “This renunciant possesses such patience and 
gentleness. Why should I attack him?” With this thought in mind, he 
became full of faith. Then the venerable Purna taught him the dharma and 
established him in the taking of the refuges as well as in the precepts. 
Purna also led five hundred others to become lay male disciples and five 
hundred to become lay female disciples. In addition, he had five hundred 
monasteries built, and he inspired donations of many hundreds of 
chairs, seats, cushions, woolen blankets,pillows, and shawls. 

After three months, he directly experienced the three special 
knowledges with his body.^^^ Becoming an arhat, 

he was free from attachment in the three realms [of desire, form, 
and formlessness]; 

[he regarded clods of earth and gold as equal in value; 
he possessed equanimity toward the sky and the palm of his hand; 


he didn’t distinguish between being cut by a blade and being 
anointed with sandalwood paste; 
the eggshell of his ignorance was broken by knowledge; 

he obtained the special knowledges, superhuman faculties, and 
analytic insights; 

and he was averse to worldly attainments, temptations, and 
honors. 

He became worthy of respect, honor, and obeisance from the gods, 
including Indra and Upendra. 


The Gosirsa Sandalwood Forest 

After some time, the wealth of Darukarnin’s [ne Bhavila’s] brothers 
diminished, gave out, and finally became exhausted. 

Those two [went to their older brother and] said, “He’s gone from our 
house, appearing like he did as an omen of bad luck.^^^ Come now. Let’s live 
together.” 

“Who is it that appeared as an omen of bad luck?” he said. 

“Little Purna,”^^^ the two brothers said. 

“Prosperity indeed has left my house!^^^ Purna didn’t appear as any 
omen of bad luck.” 

“whether he be prosperity itself or bad luck—come now, let’s live 
together.” 

“The two of you earned your wealth dishonestly,” he said. “Mine was 
earned honestly. I won’t make a home together with the two of you.” 

“That son of a slave girl has set sail again and again in the great ocean 
and accumulated wealth that you boast of enjoying. But how capable are 
you of setting sail in the great ocean?” 

The two of them made him cling to his pride. 

He reflected, “I’ll set sail in the great ocean as well.” 

Then, [acting as a caravan leader, he performed auspicious rituals and 
benedictions for a safe journey] and set sail in the great ocean [surrounded 


by five hundred merchants].^^^ In time the winds propelled the boat to a 
gosirsa sandalwood forest. 

“Gentlemen,” the captain said, “the gosirsa sandalwood forest that one 
hears of—this is it. [4l] Take the best of what’s here.” 

At that time the gosirsa sandalwood forest was under the protection of 
the yaksa Mahesvara, but he had gone to an assembly for yaksas. 
Meanwhile five hundred axes began felling trees in the gosirsa sandal-wood 
forest.A yaksa called Apriya (Unkind) saw these five hundred axes 
felling trees in the gosirsa sandalwood forest, and at the sight of this, he 
approached the yaksa Mahesvara. Having approached, he said this to the 
yaksa Mahesvara: “As the officer in charge, you should know that five 
hundred axes are felling trees in the gosirsa sandalwood forest. Do what you 
need to do. Do what must be done.” 

The yaksa Mahesvara became furious, adjourned the assembly of yaksas, 
produced a huge hurricane with all its dangers,and then set out for the 
gosirsa sandalwood forest. 

“Listen up, merchants of Jambudvipa (Black Plum Island)!” the captain 
announced. “The danger of a huge hurricane that you hear of—this is it! 
What do you think?” 

The merchants were frightened, scared, and agitated, and with 
gooseflesh bristling, they began to pray to the gods: 

Siva, Varuna, Kubera, Vasava, and others !^°^ 

Antigods, mortals, serpents, yaksas, and demon lords! 

We have met with a great danger that is catastrophic. 

May those without fear now be our protectors! 

Some men praised Sacfs husband, 
others Brahma, Hari, or Sahkara,^®^ 
gods of the ground, the trees, or forests. 

Assailed by the wind and pisdcas,^^^ 
they begged for protection. 

Yet Darukarnin remained unconcerned. 


“Caravan leader,” the merchants said, “we’re in trouble, difficulty, and 
danger. How is it that you remain unconcerned?” 

“Gentlemen,” he said, “my brother told me this: ‘The great ocean has 
few delights and many dangers. Blind with desire, many set sail; few 
return. You shouldn’t set sail in the great ocean for any reason.’ But I 
disregarded his words and set sail in the great ocean. What can I do now?” 

“who is your brother?” [42] 

“Purna.” 

“Gentlemen,” the merchants said, “the noble Purna is very powerful 
because of his merit. Let’s take refuge in him alone!” 

In one voice all of them released the cry, “Praise to the noble Purna! 
Praise! Praise to the noble Purna!” 

Now there was a venerable deity who was full of faith in the noble Purna, 
and she approached the noble Purna. Having approached, she said this to 
him: “Noble one, your brother is in trouble, difficulty, and danger. Focus 
your attention.” So he focused his attention.^®^ 

Then the venerable Purna entered a state of meditative concentration 
such that when his mind was concentrated, he disappeared from 
Sronaparantaka and reappeared upon the great ocean, sitting with his legs 
crossed in meditation on the edge of his brother’s boat. Then the hurricane 
receded as though it had bounced off Mount Sumeru. 

The yaksa Mahesvara reflected, “In the past, any boat touched by that 
hurricane was tossed and split apart as though it were made of tula cotton, 
what is this yoga by which the hurricane has now receded as though it had 
bounced off Mount Sumeru?” He began to look here and there until he saw 
the venerable Purna sitting with his legs crossed on the edge of the boat. At 
the sight of him, he said, “Noble Purna, why are you harassing me?” 

“I am subject to old age [and death] as well,”^°^ the venerable Purna said, 
“why do you torment me like this? If I hadn’t amassed so many virtues, 
you would have reduced my brother to nothing more than a name.” 

“Noble one,” the yaksa Mahesvara said, “this gosirsa sandalwood forest is 
preserved for the use of a wheel-turning king.” 

“what do you think, officer? Is a wheel-turning king somehow better 
than a perfectly awakened tathagata arhat?” 


“Noble one, has a blessed one arisen in the world?” 

“Yes, one has arisen.” 

“If so, then may that which has not been fulfilled be fulfilled.” 

Then those merchants, whose lives had gone and come back again, 
cultivated faith in the venerable Purna, filled their boat with gosirsa 
sandalwood, and set off. In due course, they arrived at the city of 
Surparaka. 

Then the venerable Purna said to his brother, “If a ship successfully 
completes its voyage because of the power of someone’s name, the ship 
should go to him. Divide the jewels among the merchants.I’ll take the 
gosirsa sandalwood [43] and use it to have a palace built for the Blessed One 
with upper stories made of sandalwood. 

And so Bhavila divided the jewels among the merchants. Then the 
venerable Purna began to construct a palace with upper stories of gosirsa 
sandalwood. He summoned craftsmen and said, “Gentlemen, for your daily 
wage would you rather accept five hundred kdrsdpana coins or a measure 
of gosirsa sandalwood powder the size of a cat’s paw?” 

“Noble one,” they said, “a measure of gosirsa sandalwood the size of a 
cat’s paw.” 

And so in a short time a palace with sandalwood upper stories was built. 


A Meal in Surparaka 

“Gentlemen,” the king said, “the palace is beautiful! Everything to be done 
has been done.” 

The shavings and powder that were left over were then ground up and 
presented there at the palace to be used as a salve. Purna then made all the 
brothers forgive each other and said to them, “Invite the community of 
monks led by the Buddha and feed them.” 

“Noble one, where is the Blessed One?” 

“In Sravasti.” 

“How far is Sravasti from here?” 

“More than a hundred leagues.” 


“Let’s first ask the king’s permission.” 

“Yes, you should do that.” 

So they approached the king and, having approached, bowed their heads 
respectfully and said, “My lord, we want to invite the community of monks 
led by Buddha and feed them. May my lord make arrangements to assist 
us. 

“That would be excellent,” the king said. “And so it shall be. I will make 
the arrangements.” 

Then the venerable Purna climbed onto the roof of that place of refuge, 
stood facing the Jeta Grove, kneeled with both knees on the ground, strew 
flowers, and waved incense. Then a park attendant^®^ gave him a golden 
pitcher, and he began to offer worship. 

0 you of pure virtue,^®^ whose intellect is so very pure, 
who always sees the intentions in an offering of food! 

Look upon those who have no protector, virtuous one! 

Have pity and come here! 

Then, by the Buddha’s innate power and the divine power of deities, 
those flowers formed an overhead flower-canopy and traveled off to the 
Jeta Grove. There they stopped in the area of the elders, while the incense 
appeared like the peak of a cloud and the water from the pitcher like a stick 
made of beryl.^^® 

Now the venerable Ananda was skilled in reading signs, so he 
respectfully cupped his hands together and asked the Blessed One: 
“Blessed One, where has this invitation come from?” [44] 

“From the city of Surparaka, Ananda.” 

“Bhadanta, how far away is the city of Surparaka?” 

“More than a hundred leagues, Ananda.” 

“Shall we go?” 

“Ananda, inform the monks that whoever is eager to go to the city of 
Surparaka tomorrow to eat should take a tally stick.” 

“Yes, Bhadanta,” the venerable Ananda replied, consenting to the 
Blessed One’s request. Then he took a tally stick and stood in front of the 


Blessed One. The Blessed One also took a tally stick along, as did the most 
senior monks. 

At that time another venerable Purna, the elder Kundopadhaniyaka (One 
who Uses a Water Pot as a Pillow),who had been liberated by wisdom,^^^ 
was seated in that very assembly. As one of those assembled, he also began 
to take a tally stick. The venerable Ananda responded to him with these 
verses: 

Venerable one, this is not a meal 
in the house of the King of Kosala 
or in the home of Sudatta 
or in the residence of Mrgara.^^^ 

The city of Surparaka is 

more than one hundred leagues from here. 

One should use magical powers to go there. 

So be silent, little Purna. 

Since little Purna was only liberated by wisdom, he had not generated 
magical powers. It occurred to him, “Though I have spewed up, spit out, 
abandoned, and driven away the whole mass of defilements, I am still 
dejected, for I still don’t possess the magical powers common even to 
heretics.” Just then he built up his strength and generated magical powers, 
and before the venerable Ananda could give a tally stick to the third elder, 
he stretched out his arm, which was like the trunk of an elephant, and took 
a tally stick for himself Then he uttered these verses: 

Not through physical stature or learning 

nor by virtue of brute force, 0 Gautama, 

not even through powerful words or wishes does one attain 

in this world possession of the six superhuman faculties. 

It is through the various powers of tranquility, 

virtue, insight, and the powers of meditation that 

the six superhuman faculties are examined by those like me. 


whose youth has been crushed by old age.^^^ 

Then the Blessed One addressed the venerable Ananda: “Monks, this 
monk is foremost among those monks that are my disciples in coming 
forward and taking tally sticks.[45] Of those who take tally sticks, Purna 
—the elder Kundopadhaniyaka—is first of all.” 

The Blessed One then addressed the venerable Ananda: “Ananda, go and 
inform the monks as follows—’Though I have said, monks, that you should 
live with your virtues concealed and your sins exposed, that city of 
Suparaka is propped up by heretics. Whoever of you has obtained magical 
powers should make use of them to go to the city of Surparaka to eat a 
meal.’” 

“Yes, Bhadanta,” the venerable Ananda replied, consenting to the 
Blessed One’s request. Then he informed the monks: “Venerable ones, the 
Blessed One has said the following—’Though I have said, monks, that you 
should live with your virtues concealed and your sins exposed, [that city of 
Surparaka is propped up by heretics. Whoever of you has obtained magical 
powers should make use of them to go to the city of Surparaka] to eat a 
meal.’”^^^ 

Meanwhile the king of Surparaka had the city of Surparaka cleared of 
stones, pebbles, and gravel; sprinkled with sandalwood-scented water; 
adorned with small pots filled with various kinds of fragrant incense; 
festooned with rows of silk banners; and strewn with a variety of flowers. It 
was beautiful. 

Now the city of Surparaka had eighteen gates, and the king had 
seventeen sons. The princes, in the height of splendor, were stationed one 
to a gate. And at the main gate, with great royal pomp, was stationed the 
king, sovereign of Surparaka, along with the venerable Purna, Darukarnin, 
Stavakarnin, andTrapukarnin. 

Just then, making use of their magical powers, some monks arrived, 
some bearing leaf plates, some bearing leaf trays, and some bearing 
bowls. 

Seeing them, the king said, “Bhadanta Purna, has the Blessed One 
arrived?” 


“Your majesty,” the venerable Purna said, “these are monks bearing leaf 
plates, bearing leaf trays, and bearing bowls. The Blessed One is not here 
yet.” 

Then, making use of many varieties of meditation and meditative 
absorption, the most senior monks arrived. 

“Bhadanta Purna,” he asked again, “has the Blessed One arrived?” 

“Your majesty,” the venerable Purna said, “the Blessed One is not here. 
Those monks are his most senior disciples.” 

Then, at that time, one of the lay devotees uttered this verse: 

Some ride beautiful lions or tigers, 
elephants, horses, nagas, or bulls; 
some jeweled flying mansions or mountains, 
trees or sparkling chariots of many colors. 

Others, like rain clouds in the sky 

adorned with tendrils of lightning, 

rise up through their magical powers, 

as if pleased to be going to the city of the gods. [46] 

Some rise up, breaking through the earth, 
others descend from the surface of the sky, 
and some magically appear in their seats. 

Look at the power of those who possess magical powers! 


The Buddha s Journey to Surparaka 

Meanwhile the Blessed One, [still in the city of Sravasti at the Jeta Grove,] 
washed his feet outside of the monastery, entered the monastery, and sat 
down in the seat specially prepared for him, holding his body upright and 
making his mindfulness fully present. Then the Blessed One, with his mind 
resolute, put his foot down in his perfumed chamber, and the earth moved 
in six different ways: it quivered, quavered, and quaked; it shifted, 
shuddered, and shook. 



The east rose up and the west sank down. 

The west rose up and the east sank down. 

The south rose up and the north sank down. 

The north rose up and the south sank down. 

The ends rose up and the middle sank down. 

The middle rose up and the ends sank down. 

“Noble Purna,” the king asked the venerable Purna, “what is this?” 

“Your majesty,” he said, “the Blessed One, with his mind resolute, has 
put down his foot in his perfumed chamber. This is why the earth has 
moved in six different ways.” 

Then the Blessed One sent forth brilliant rays of light the color of gold 
such that Jambudvipa became suffused in golden light. 

With his eyes wide open with wonder, the king once again asked, “Noble 
Purna, what is this?” 

“Your majesty,” he said, “the Blessed One has sent forth brilliant rays of 
light the color of gold.” 

Now the Blessed One was self-controlled and his followers were self- 
controlled, he was calm and his followers were calm.^^^ Along with five 
hundred arhats,^^^ he set out toward Surparaka. 

At that time a deity who lived in the Jeta Grove grabbed a branch of a 
bakula tree and stood behind the Blessed One shading him. 

Then the Blessed One, knowing her inclinations, propensities, makeup, 
and nature, gave her a discourse on the dharma that penetrated the four 
noble truths. When that deity heard this, with her thunderbolt of 
knowledge she broke through that mountain which is the false view of 
individuality that arises with its twenty peaks of incorrect views, and 
directly experienced the reward of the stream-enterer. 

Meanwhile in a certain place there lived five hundred housewives. They 
saw the Lord Buddha, 

who was adorned with the thirty-two marks of a great man, 

whose body was radiant with the eighty minor marks, 

who was adorned with a halo extending an arm’s length, [47] 


whose brilliance was greater than a thousand suns, 
and who, like a mountain of jewels that moved, was beautiful from 
every side. 

At the sight of him, great faith arose in them for the Buddha. Now it is 
law of nature that 

twelve years’ practice of quiescence meditation 
does not produce such peace of mind— 
nor does the birth of a son for one who has no son, 
the sight of a treasure trove for one who is destitute, 
or a royal coronation for one who desires kingship. 

None of these produce such well-being 

as when a being who has accumulated roots of virtue 

sees a buddha for the first time. 

The Blessed One, perceiving that it was time to train these housewives, 
sat down in front of the community of monks in the seat specially prepared 
for him. 

As for those women, they venerated with their heads the feet of the 
Blessed One and then sat down at a respectful distance. Then the Blessed 
One, knowing their inclinations, propensities, makeup, and nature, [gave 
them a discourse on the dharma that penetrated the four noble truths, 
when they heard this, with their thunderbolts of knowledge they broke 
though that mountain which is the false view of individuality that arises 
with its twenty peaks of incorrect views,]^^® and directly experienced the 
reward of the stream-enterer. 

Having seen the truth, three times they uttered this inspired utterance: 

what the Blessed One has done for us, Bhadanta, 

neither our mothers nor our fathers have done, 
nor any king, 

nor any dear ones, kinsmen, or relatives, 
nor any deities or deceased ancestors, 
nor ascetics or brahmans. 


Oceans of blood and tears have dried up! 

Mountains of bones have been scaled! 

The doors to the lower realms of existence have been closed! 

We have been established among gods and mortals! 

We have surpassed those who have crossed over!^^^ 

And so, we take refuge in the Lord Buddha, in the dharma, and in 
the community of monks. 

May the Blessed One consider us as disciples. 

Then, getting up from their seats, they bowed toward the Blessed One 
with their hands respectfully folded and said this to the Blessed One: “What 
a good thing it would be if the Blessed One would give us something here 
that we could serve.” 

Then the Blessed One made use of his magical powers and presented 
them with some of his hair and nails. They, in turn, established a stupa for 
the Blessed One’s hair and nails. 

The deity who lived in the Jeta Grove then established that bakula branch 
in the terrace around that stupa^^^ and said to the Blessed One, “Blessed 
One, I will stay here and serve the stupa.” And she stayed right there. 

Some know that place as the “Housewife’s Stupa,” others as the “Bakula 
Terrace.” Even today monks who venerate shrines venerate it. 

Then the Blessed One departed. 

Meanwhile, in a certain hermitage, there lived five hundred seers. Their 
hermitage was well provided with flowers, fruit, and water. They were 
intoxicated with pride and didn’t respect anyone. [48] Then the Blessed 
One, perceiving that it was time to train these seers, approached that 
hermitage. Having approached, he made use of his magical powers and 
destroyed the flowers and fruits from the hermitage, dried up the water, 
ploughed under the verdant meadows,and broke down the altars. 

Those seers, with cheek in hand, sat there lost in thought. 

“Great seers,” the Blessed One said, “why do you sit there lost in 
thought?” 

“Blessed One,” they said, “you are a field of merit on two feet. You 
entered this place, and such is our condition.” 


“what?” the Blessed One said. 

“Blessed One,” they said, “our hermitage, which was well provided with 
flowers, fruit, and water, has been destroyed. Please restore it to how it was 
before.” 

“Very well then,” the Blessed One said.^^^ 

Then the Blessed One withdrew his magical powers, and all was restored 
to how it was before. 

The seers were filled with awe and cultivated faith in their hearts for the 
Blessed One. 

Then the Blessed One, knowing their inclinations, propensities, makeup, 
and nature, gave them a discourse on the dharma that penetrated the four 
noble truths. When they heard this, the five hundred seers directly 
experienced the reward of the nonreturner and gained magical powers. 

Then, bowing toward the Blessed One with their hands respectfully 
folded, they said this to the Blessed One: “Bhadanta, may we renounce, 
take ordination, and become monks according to the dharma and monastic 
discipline that have been so well expressed. May we follow the religious life 
in the presence of the Blessed One.” 

Then the Blessed One addressed them uttering the “Come, 0 monk” 
formula for ordination: “Come, 0 monks! Follow the religious life!” As soon 
as the Blessed One finished speaking, there they stood—head shaved, 
garbed in monastic robes, bowl and water pot in hand, with a week’s 
growth of hair and beard, and the disciplined deportment of a monk who 
had been ordained for one hundred years. 

“Come,” the Tathagata said to them. 

With heads shaved and bodies wrapped in robes, 
they instantly attained tranquility of the senses, 
and so they remained by the will of the Buddha.^^^ 

After striving, struggling, and straining, they came to understand that 
ever-turning five-spoked wheel [of sarnsara; they dealt a final blow to 
rebirth in all realms of sarnsara because these were subject to decay and 
decline, scattering and destruction; and by ridding themselves of all 
defilements, they directly experienced arhatship. Becoming arhats. 


they were free from attachment in the three realms of desire, form, 
and formlessness; 

they regarded clods of earth and gold as equal in value; 
they possessed equanimity toward the sky and the palm of their 
hands; 

they didn’t distinguish between being cut by a blade and being 
anointed with sandalwood paste; 
the eggshell of their ignorance was broken by knowledge; 
they obtained the special knowledges, superhuman faculties, and 
analytic insights; 

and they were averse to worldly attainments, temptations, and 
honors.] 

They became worthy of respect, [honor, and obeisance from the 
gods, including Indra andUpendra.]^^^ 

Then that seer who had been their instructor said, “Blessed One, I have 
deceived a great many people with this costume of a seer. Now I will lead 
them to have faith in the Blessed One, and then I will go forth as a monk.” 

Then those five hundred seers and the five hundred monks from before 
encircled the Blessed One, forming the shape of a crescent moon. [49] He 
then made use of his magical powers and set off high into the sky. In due 
course, he arrived at Mount Musalaka. 

At that time on Mount Musalaka there lived a seer named Vakkalin 
(Bark-Wearer). From a distance, that seer saw the Blessed One, 

who was adorned with the thirty-two marks of a great man, 

[whose body was radiant with the eighty minor marks, 
who was adorned with a halo extending an arm’s length, 
whose brilliance was greater than a thousand suns, 

and who, like a mountain of jewels that moved,]^^^ was beautiful 
from every side. 

As soon as he saw him, his mind became filled with faith in the presence 
of the Blessed One. Full of faith, he thought, “I really should descend from 
the mountain so that I can approach the Blessed One to see him. But then 


the Blessed One will pass right by me in his search for new disciples. 
Suppose I throw myself from the mountain.” So he threw himself from the 
mountain. 

Now lord buddhas are always alert. And so, the Blessed One made use of 
his magical powers and received him. Then the Blessed One, knowing his 
inclinations, propensities, makeup, and nature, gave him a discourse on 
the dharma such that when he heard it, Vakkalin directly experienced the 
reward of the nonreturner and gained magical powers. 

Then he said this to the Blessed One: “Bhadanta, may I renounce, take 
ordination, and become a monk according to the dharma and monastic 
discipline that have been so well expressed. [May I follow the religious life 
in the presence of the Blessed One.” 

Then the Blessed One addressed him uttering the “Come, 0 monk” 
formula for ordination: “Come, 0 monk! Follow the religious life!” As soon 
as the Blessed One finished speaking, there he stood—head shaved, garbed 
in monastic robes, bowl and water pot in hand, with a week’s growth of 
hair and beard, and the disciplined deportment of a monk who had been 
ordained for one hundred years. 

“Come,” the Tathagata said to him. 

With head shaved and body wrapped in robes, 
he instantly attained tranquility of the senses, 
and so he remained by the will of the Buddha.]^^^ 

Then the Blessed One addressed the monks: “0 monks, this monk 
Vakkalin is foremost among my monks who are zealously devoted in their 
belief in me.” 

Then the Blessed One, surrounded by those one thousand monks and 
performing various miraculous deeds as he went, arrived in the city of 
Surparaka. The Blessed One reflected, “If I enter the city through one gate, 
those at the other gates will be distressed. I really should make use of my 
magical powers to enter the city.” And so, making use of his magical 
powers, he rose up high into the sky and then descended into the middle of 
the city of Surparaka. 


Then the king, who was the sovereign of Surparaka, the venerable 
Purna, Darukarnin, Stavakarnin, Trapukarnin, and those seventeen sons^^^ 
with their respective retinues approached the Blessed One, as did many 
hundreds and thousands of beings. The Blessed One, followed by those 
many hundred and thousands of beings, then approached the palace with 
its upper stories of sandalwood. Having approached, he sat down in front 
of the community of monks in the seat specially prepared for him. Not 
seeing the Blessed One,^^® [50] the people began to break down the palace 
and its upper stories of sandalwood. 

The Blessed One reflected, “If the palace with its upper stories of 
sandalwood is broken, donors will have their merit impeded. Suppose I 
magically transform it into a palace made of crystal.” So the Blessed One 
magically transformed it into a palace made of crystal. 

Then the Blessed One, knowing the assembly’s inclinations, 
propensities, makeup, and nature, gave them a discourse on the dharma 
such that when they heard it, many hundreds and thousands of beings 
attained great distinction. Some produced roots of virtue conducive to 
liberation; some roots of virtue conducive to attaining the four stages of 
penetrating insight; some directly experienced the reward of the stream- 
enterer; some the reward of the once-returner; some the reward of the 
nonreturner; and some rid themselves of all defilements and thereby 
directly experienced arhatship. Some set their minds on attaining 
awakening as a disciple, some awakening as a solitary buddha, and some 
unsurpassed perfect awakening. Almost the entire assembly was affected 
and became favorably inclined toward the Buddha, intent on the dharma, 
and well disposed toward the community. 

Then Darukarnin, Stavakarnin, and Trapukarnin^^^ prepared fine foods, 
both hard and soft, prepared the seats, and had a messenger inform the 
Blessed One that it was now the appropriate time: “It is time, Bhadanta. 
The food is ready. Now the Blessed One may do as the time permits.” 


The Buddha and the Naga Kings 


At that time, there lived in the great ocean two naga kings, Krsna and 
Gautama. They reflected, “The Blessed One teaches the dharma in the city 
of Surparaka. Let’s go and listen to the dharma.” Then those two, with a 
retinue of five hundred nagas, produced five hundred rivers and set out for 
the city of Surparaka. 

Now lord buddhas are always alert. So the Blessed One reflected, “If 
those two naga kings, Krsna and Gautama, come to the city of Surparaka, 
they will defile it.”^^^ And so, the Blessed One addressed the venerable 
Mahamaudgalyayana: “Mahamaudgalyayana, on behalf of the Tathagata, 
go and accept [from Purna’s brothers] some ‘irregular’ almsfood.^^^ Why is 
that? For me, Maudgalyayana, there are five types of irregular alms. What 
are these five? The almsfood of a monk who is a visitor at a monastery, of 
one setting out on a trip, of one who is sick, of an attendant to the sick, and 
of the acting caretaker of a monastery.” In this instance, the Blessed One 
himself was taking care of the monastery.^^^ 

Then the Blessed One, accompanied by Maudgalyayana approached the 
two naga kings, Krsna and Gautama. [5l] Having approached, he said, 
“Naga lords, pay attention. Spare the city of Surparaka from 
defilement. 

“Bhadanta,” they said, “we come with such faith that we could never 
harm any living being, even a tiny biting ant, let alone the crowds of people 
who live in the city of Surparaka.” 

Then the Blessed One gave the two naga kings, Krsna and Gautama, a 
discourse on the dharma such that when they heard it, they took refuge in 
the Buddha, they took refuge in the dharma and in the community, and 
they accepted the precepts. 

Then the Blessed One began to take his meal. 

Every one of the nagas reflected, “What a good thing it would be if the 
Blessed One would drink water from my river!” 

The Blessed One reflected, “If I drink water from just one of them, the 
rest of them would think otherwise [and turn away from the dharma].A 
plan needs to be devised.” 

And so, the Blessed One addressed the venerable Mahamaudgalyayana: 
“Maudgalyayana, go to the confluence of those five hundred rivers and 


bring back from there a bowlful of water.” 

“Yes, Bhadanta,” the venerable Maudgalyayana replied, consenting to 
the Blessed One’s request. So at the confluence of those five hundred 
rivers, he took a bowlful of water and then approached the Blessed One. 
Having approached, he presented him the bowlful of water. The Blessed 
One accepted it and partook of it. 


Maudgalyayana’s Mother 

Then the venerable Maudgalyayana reflected, “Previously the Blessed One 
said. 


Monks, a mother and father undertake such hardships for the 
sake of a son. They nurture, nourish, and foster him, they give 
him mother’s milk, and they show him the wondrous 
Jambudvipa. Were a son to care for^^^ his mother with half his 
energy and father with the other half for a full one hundred 
years; or to give his mother and father all the gems, pearls, beryl, 
conch, quartz,^^^ coral, silver, gold, emeralds, sapphires,red 
pearls,^^® and right-spiraling conch shells found on this great 
earth; or to establish them in various forms of lordship and 
dominion—with this, that son would still not have sufficiently 
served or obliged his mother and father. But a son who inspires, 
trains, introduces, and establishes his mother and father who are 
without faith into the riches of faith; who inspires, trains, 
introduces, and establishes his mother and father who are 
unvirtuous into the riches of virtue, [52] who are greedy into the 
riches of sacrifice, who are unwise into the riches of wisdom— 
with this, that son would have served and obliged his mother and 
father sufficiently. 


“And yet I never performed such a good deed for my mother. I should 
focus my attention on where my mother has been reborn.He began to 


focus his attention, and then he saw that she had been reborn in the world 
system of Maricika (Mirage). 

“Who will train her?” he reflected. He saw that it would be the Blessed 
One. Then it occurred to him, “We have come here from far away [after 
many births].I really should inform the Blessed One of this matter.” So 
he said this to the Blessed One: “Bhadanta, previously the Blessed One said, 
‘Monks, a mother and father undertake such hardships for the sake of a 
son.’ Well, my mother has been reborn in the world system of Maricika, 
and she is to be trained by the Blessed One. Therefore, out of compassion, 
may the Blessed One train her.” 

“Maudgalyayana,” the Blessed One said, “let’s go, but making use of 
whose magical powers?” 

“By making use of mine. Blessed One.” 

Then the Blessed One and the venerable Mahamaudgalyayana set their 
feet on the peak of Mount Sumeru and set off. In seven days they arrived at 
the Maricika world system. That noble daughter^^^ saw the venerable 
Mahamaudgalyayana from a distance, and at the sight of him, she 
anxiously approached him and said, “Ah, after a long time I see my dear 
son again!” 

“Bhadanta,”^^^ the people said, “this renunciant is an old man, and this 
is a young woman. How can she be his mother?” 

“Gentlemen,” the venerable Maudgalyayana said, “these elements of 
mine [that make me who I am] were fostered by her.^^^ Therefore this 
young woman is my mother.” 

Then the Blessed One, knowing that virtuous daughter’s inclinations, 
propensities, makeup, and nature, gave her a discourse on the dharma that 
penetrated the four noble truths. When that virtuous daughter heard this, 
with her thunderbolt of knowledge she broke through that mountain 
which is the false view of individuality that arises with its twenty peaks of 
incorrect views, and directly experienced the reward of the stream- 
enterer. Having seen the truth, three times she uttered this inspired 
utterance: 

[what the Blessed One has done for the likes of us, Bhadanta, 
neither our mothers nor our fathers have done. 


nor any king, 

nor any dear ones, kinsmen, or relatives, 
nor any deities or deceased ancestors, 
nor ascetics or brahmans. 

Oceans of blood and tears have dried up! 

Mountains of bones have been scaled! 

The doors to the lower realms of existence have been closed! 
We have been established] among gods and mortals !^^^ 

And then she said. 

Because of your power,^^^ 
closed is the truly terrifying path 
to the lower realms of existence, 
defiled as it is by many sins. 

Open is the realm of heaven, 
which is filled with merit. 

I have found the path to nirvana! 

From taking refuge in you, 
today I have obtained 
freedom from sin and^^^ 
a pure and fully purified vision. [53] 

I have attained that beloved state, 
so beloved to the noble ones, 
and crossed to the far shore 
of the sea of suffering. 

0 you who are honored in this world 
by demons, mortals, and gods, 
and freed from birth, 
old age, sickness, and death, 
even in a thousand lives 
seeing you is extremely rare. 


0 Sage, seeing you today 
brings great results! 

“I have crossed over, Bhadanta! I have crossed over. And so, I take 
refuge in the Blessed One, in the dharma, and in the community of monks. 
Hereafter and for as long as I live and breathe, consider me a faithful 
disciple who has taken the refuges. May the Blessed One, along with the 
noble Mahamaudgalyayana, now accept alms from me.” 

The Blessed One accepted that noble daughter’s invitation with his 
silence. 

Now when the noble daughter was sure that the Blessed One and the 
venerable Mahamaudgalyayana were comfortably seated, she served and 
indulged them, with her own hands, with hard and soft foods, both fresh 
and fine. [When she had served and indulged them, with her own hands, 
with many courses of hard and soft foods, both fresh and fine,]^^^ and was 
sure that the Blessed One had finished eating, washed his hands, and set 
aside his bowl, she sat down in front of the Buddha, taking a lower seat, to 
listen to the dharma. 

Then the Blessed One gave her a discourse on the dharma. The venerable 
Mahamaudgalyayana collected the Blessed One’s bowl and washed it for 
him.350 

“Mahamaudgalyayana,” the Blessed One said, “let’s go.” 

“Yes, Blessed One. Let’s go.” 

“By means of whose magical powers?” 

“Those of the Blessed One, the Tathagata.” 

“If that is so, then focus your attention on the Jeta Grove.” 

“We have already arrived. Blessed One! We have arrived!” 

“Yes, we have arrived, Maudgalyayana.”^^^ 

Then, his intellect overcome with wonder, he said, “Blessed One, what is 
the name of this magical power?” 

“Mind-speed, Maudgalyayana. ” 

“Bhadanta, I didn’t know that the dharmas of the Buddha were so 
profound.^^^ Had it been known to me, my mind would not have turned 
away from unsurpassed perfect awakening,^^^ even if my body were 


ground into bits the size of sesame seeds.What can I do now? I am like 
kindling that has already burned up.” 

Those monks in doubt asked the Lord Buddha, the remover of all doubts, 
“Bhadanta, what deed did the venerable Purna do so that he was born in a 
family that was rich, wealthy, and prosperous? What deed did he do so that 
he was born in the womb of a slave girl, then went forth as a monk, and by 
ridding himself of all defilements [54] directly experienced arhatship?” 

“Monks,” the Blessed One said, “the deeds that the monk Purna has 
performed and accumulated have now come together, and their conditions 
have matured.^^^ They remain before him like an oncoming flood and will 
certainly come to pass. Those deeds were performed and accumulated by 
Purna. Who else will experience their results? For those deeds, monks, that 
are performed and accumulated, monks, do not mature outside of oneself, 
neither in the element of earth nor in the element of water, in the element 
of fire or in the element of wind. Instead, those deeds that are done, both 
good and bad, mature in the aggregates, the elements, and the sense bases 
that are appropriated when one is reborn.^^^ 

Actions never come to naught, 

even after hundreds of millions of years. 

when the right conditions gather and the time is right, 

then they will have their effect on embodied beings.” 


Purna Speaks Harshly 

Long ago, monks, in this present auspicious age, when people lived for 
twenty thousand years, there arose in the world a perfectly awakened 
buddha named Kasyapa, 

who was perfect in knowledge and conduct, 
a sugata, 

a knower of the world, 

an unsurpassed guide for those in need of training, 
a teacher of gods and mortals. 


a buddha, 

and a blessed one. 

That lord buddha stayed near the city of Varanasi. Purna went forth as a 
monk into his order. He became a master of [the threefold collection of 
scripture known as] the Tripitaka, and he engaged himself in the duties of 
the community in accordance with the dharma.^^^ 

Once one of the arhats was appointed as the acting caretaker of the 
monastery. He began sweeping the monastery, but the sweepings were 
scattered here and there by the wind. He reflected, “Let the work wait until 
the wind calms down.” 

Now Purna, while engaged in community duties, saw that the monastery 
had not been swept. In a fit of rage, he committed an act of harsh speech: 
“Who is the son of a slave girl whose turn it is to be caretaker of the 
monastery?” The arhat heard this and reflected, “He’s having a fit. Let it be 
for a while. I’ll inform him later.” 

when Purna’s fit had passed, he approached Purna and said, “Do you 
know who I am?” 

“I know,” he said, “that you have gone forth as a monk in the order of 
the perfectly awakened Kasyapa, and so have 1.” 

“That very well may be so,” he said, “but since going forth as a monk, I 
have done what should be done and become released from all bonds to 
existence.But you have committed an act of harsh speech. [55] Confess 
your sin as sin. Maybe then this bad karma will diminish, give out, and 
finally be exhausted.” 

Purna then confessed his sin as sin. 

Now Purna would have been reborn in hell and then as a slave girl’s son, 
but [because he confessed his sin as sin] he was not reborn in hell. Instead, 
for five hundred births he was reborn in the womb of a slave girl. Even 
now, in his last birth, he was again reborn in the womb of a slave girl. But 
since he attended to the community, he was born in a family that was rich, 
wealthy, and prosperous. And since he read and studied and worked for the 
welfare of many,^^^ he went forth as a monk in my order and, by ridding 
himself of all defilements, directly experienced arhatship. 


“And so, monks, the result of absolutely evil actions is absolutely evil, the 
result of absolutely pure actions is absolutely pure, and the result of mixed 
actions is mixed. Therefore, monks, because of this, you should reject 
absolutely evil actions and mixed ones as well, and strive to perform only 
absolutely pure actions. It is this, monks, that you should learn to do.” 

This was said by the Blessed One. With their minds uplifted, the monks 
welcomed the words of the Blessed One. 

So ends the Purna-avaddna, the second chapter in the glorious 
Divyavadana. 



3. The Story of Maitreya 

maitreya-avadAna 


W HEN THE Magadhan KING Ajatasatru (Having No Enemies), the son of 
Queen Videhi, had a bridge of boats^^^ constructed for his mother 
and father, then the Licchavis of Vaisali had a bridge of boats 
constructed for the sake of the Blessed One. 

The nagas reflected, “We really should lay our bodies down and have the 
Blessed One cross the Gahga River over a bridge made of our serpent 
hoods. They then constructed a bridge of their serpent hoods. 

Regarding this, the Blessed One addressed the monks: “Whoever among 
you, monks, is eager to go from Rajagrha to SravastI, crossing the Gahga 
River by the bridge of boats of the Magadhan king Ajatasatru, the son of 
Queen Videhi, cross that way. And whoever, [56] monks, wishes to cross by 
the bridge of boats of the Licchavis of Vaisali, cross that way. As for me, I 
will cross the Gahga River, together with the venerable monk Ananda, by 
the bridge made of nagas’ serpent hoods.” 

And so, some crossed over the bridge of boats of the Magadhan king 
Ajatasatru, the son of Queen Videhi, and others over the bridge of boats of 
the Licchavis of Vaisali. As for the Blessed One, he crossed, together with 
the venerable Ananda, over the bridge made of nagas’ serpent hoods. 

Now at that time one of the Buddha’s lay disciples uttered these verses: 


Those who build a bridge. 



leaving behind the shallows, 
cross oceans and rivers. 

The people bound a raft; 
the wise simply crossed.^^^ 

The Lord Buddha has crossed, 
the brahman remains on shore. 

Here the monks swim across, 
the disciples bind a raft. 

What is the use of a well 
if water is all around? 

If the root of thirst is cut, 
what can one go and search for? 

In a certain place, the Blessed One saw an elevated tract of land.^^^ At the 
sight of it, he addressed the venerable [Ananda]:^^^ “Ananda, do you want 
to see a sacrificial post that is one thousand arm-lengths high, sixteen 
bow-shots across,^^^ variegated with many jewels, divine, and made 
entirely of gold? It is the one that King Mahapranada (Great Cry), after 
making offerings and performing meritorious deeds, immersed in the 
Gahga River.” 

“Yes, Blessed One. For this it is the right time. Sugata, for this it is the 
right occasion. The Blessed One should raise the sacrificial post so that the 
monks may see it.” 

Then the Blessed One with his hand—which had the emblems of the 
wheel, the svastika, and the nandyavarta; which had webbed fingers; which 
had come into being by performing many hundreds of meritorious deeds; 
and which brought comfort to the fearfuP^^—touched the earth. 

The nagas reflected, “Why did the Blessed One touch the earth? Ah—so 
that those who want to see the sacrificial post can see it.” 

Then the nagas raised the sacrificial post, and the monks began to look 
at it. But the venerable Bhaddalin, unconcerned, just sewed his robe. 


Then the Blessed One addressed the monks: [57] “Monks, contemplate 
the appearance of this sacrificial post, its height and width, for it will 
disappear.” And then it disappeared.^^^ 

The monks asked the Lord Buddha, “Look, Bhadanta. The monks looked 
at the sacrificial post, but the venerable Bhaddalin, unconcerned, just 
sewed his robe. Is this because he’s free from desire or because he paid 
respect to it previously? If it’s because he’s free from desire—well, there 
are others here who are also free from desire. If it’s because he paid respect 
to it previously—how did he pay respect to it?”^^° 

“Monks,” the Blessed One said, “it is because he is free from desire and 
because he paid respect to it previously.” 

“How did he pay respect to it?” 


Mahapranada and the Sacrificial Post 

Long ago, monks, there was a king named Pranada (Cry) who was a close 
friend of Sakra, lord of the gods. Without a son and yet desiring one, he sat 
lost in thought, his cheek in his hand. “I have great riches, but I have no 
son,” he thought. “After my death, the royal lineage will be broken.” 

Sakra saw him and asked, “Friend, why do you sit there lost in thought, 
your cheek in your hand?” 

“Kausika,” he said, “I have great riches, but I have no son. After my 
death, the royal lineage will be broken.” 

“Friend, don’t worry,” Sakra said. “If there’s a divine being^^^ destined to 
fall from divine existence. I’ll urge him to become your son.”^^^ 

It is a law of nature that when a divine being is destined to fall from 
divine existence, five omens appear—his unsoiled clothes get soiled, his 
fresh garlands wither, a bad smell emerges from his mouth,^^^ sweat oozes 
from both of his armpits, and he takes no comfort^^^ in his throne. 
Meanwhile, these five omens appeared for one of the divine beings. 

“Friend,” Sakra, lord of the gods, said to him, “take rebirth in the womb 
of King Pranada’s principal queen.” 


“Kausika, that’s madness!” he said. “Kings commit many offenses. Don’t 
let me end up in hell having ruled a kingdom unjustly.” 

“Friend, I’ll remind you,” Sakra said. 

“Kausika, lords are careless and indulge in many pleasures.” 

“This is true, my friend. Nevertheless, I’ll remind you.” 

That divine being then took rebirth in the womb of King Pranada’s 
principal queen. On the very day that he took rebirth, [58] a large crowd of 
people released a cry. After eight or nine months, she gave birth. A boy was 
born who was beautiful, good-looking, and attractive, radiant with a 
golden complexion, who had a parasol-shaped head, lengthy arms, a broad 
forehead, joined eyebrows, and a prominent nose. 

His relatives came together and assembled to select a name for him. 

“What should this boy’s name be?” 

“On the very day that this boy descended into his mother’s womb,” the 
relatives said, “a large crowd of people released a cry. And on the very day 
that he was born, a large crowd of people also released a cry. So let the 
boy’s name be Mahapranada (Great Cry).” And so he was given the name 
Mahapranada. 

The boy Mahapranada was given over to eight nurses—two shoulder 
nurses, two nursemaids, two wet nurses, and two playtime nurses. Raised 
by these eight nurses, who nourished him with milk, yogurt, fresh butter, 
clarified butter, butter scum, and other special provisions that were very 
pure, he grew quickly like a lotus in a lake. 

When he grew up, he was entrusted to teachers to learn writing and 
then arithmetic, accounting, matters relating to trademarks, and to debts, 
deposits, and trusts, the science of building-sites,the science of wood, 
the science of jewels, the science of elephants, the science of horses, the 
science of young men, and the science of young women. In each of the 
eight sciences, he became learned and well versed, capable of explaining 
and expounding upon them. He also became skilled in those topics 
regarding arts and administration that are applicable to those ksatriya 
kings who have been duly consecrated^^^ and who have obtained lordship, 
might, and power in their respective regions. This enables them to 
conquer and rule the great sphere of the earth. That is to say, he became 
skilled in the art of training elephants, riding horseback, driving chariots. 


using a bow and arrow, marching, decamping, handling an elephant, 
tossing a lasso, throwing a lance, wielding a club, punching, head-butting, 
and kicking,^^^ striking from a distance, striking vital points, piercing a 
target, delivering vigorous blows, and the five subjects of knowledge. 

Now it is a truism that a son doesn’t make a name for himself [59] as long 
as his father is still alive. After some time. King Pranada died and 
Mahapranada was established as king. He ruled justly for a short while but 
then began to rule unjustly. 

Then Sakra, lord of the gods, said, “Friend, I urged you to become the 
son of King Pranada. Don’t rule unjustly lest you end up in hell.” 

After ruling justly for a short while, once again he began to rule 
unjustly. 

A second time as well Sakra said, “Friend, I urged you to become the son 
of King Pranada. Don’t rule unjustly lest you end up in hell.” 

“Kausika,” he said, “we kings are known to be careless. We indulge in 
many pleasures and are quick to forget. Establish some mark for us, so that 
when we see it, we’ll make offerings and perform meritorious deeds. We 
aren’t able to perform meritorious deeds without some reminder.” 

Then Sakra, lord of the gods, gave an order to the divinely born 
Visvakarman: “Go, Visvakarman, to the palace of King Mahapranada. 
Create a divine circular garden with your magic, and erect there a 
sacrificial post that is one thousand arm-lengths high, sixteen bow-shots 
across, variegated with many jewels, and made entirely of gold.” 

Then the divinely born Visvakarman magically created a divine circular 
garden and there erected a sacrificial post that was one thousand arm- 
lengths high, variegated with many jewels, divine, and made entirely of 
gold. 

King Mahapranada then had a hall for almsgiving^^^ built and appointed 
his maternal uncle Asoka as the sacrificial post’s attendant. All of the 
people living in Jambudvipa (Black Plum Island) without exception were 
eager to see the sacrificial post, so they would come, eat, and look at the 
sacrificial post. And they wouldn’t do their respective jobs. The crops went 
completely to ruin. No royal taxes or tributes could be raised, and so the 
ministers could only bring in meager taxes and tributes. 


“Gentlemen,” King Mahapranada asked, “why have you brought in such 
meager taxes and tributes?” 

“My lord, the people living in Jambudvipa come, eat, and look at the 
sacrificial post. And they don’t do their respective jobs. The crops have 
gone completely to ruin, so no royal taxes and tributes have been raised.” 

“Then the hall for almsgiving shall be brought completely to ruin as 
well!” the king said. 

So the ministers destroyed it. [60] But still the people would come, eat 
the food that they brought,^^^ and remain gazing at the sacrificial post. 
And they wouldn’t do their respective jobs. Again the crops went 
completely to ruin, and still no taxes or tributes were raised. 

“Gentlemen,” the king asked, “how is it that the halls for almsgiving 
have been brought completely to ruin and still no taxes and tributes are 
raised?” 

“My lord,” the ministers said, “the people [come,] eat the food they 
bring, and remain gazing at the sacrificial post. And they don’t do their 
respective jobs. The crops have gone completely to ruin, so no taxes and 
tributes have been raised.” 

Then King Mahapranada, after making offerings and performing 
meritorious deeds, immersed the sacrificial post in the Gahga River. 

“What do you think, monks? Asoka, King Mahapranada’s maternal uncle, 
was none other than the monk Bhaddalin. This is how he paid respect to 
the sacrificial post.” 

“And how, Bhadanta, will that sacrificial post disappear?” 


The Story of Maitreya 

Monks, in a future time, men will live for eighty thousand years. Those 
men who live for eighty thousand years will have a king named Sahkha 
(Conch) who is self-controlled, a wheel-turning king,^^^ a conqueror of the 
four corners of the earth, a just and virtuous ruler, and a possessor of the 
seven treasures. These seven treasures of his will have the form of the 
most-treasured wheel, the most-treasured elephant, the most-treasured 


horse, the most-treasured jewel, the most-treasured woman, the most- 
treasured householder, and the most-treasured counselor. And he will 
have a full one thousand sons who are brave, heroic, in excellent physical 
condition, and who can crush enemy armies. He will conquer the sea- 
bound earth without violence and without weapons, and then rule there 
justly and evenhandedly so that it will be entirely fertile, without enemies, 
and without oppression.^^^ 

There will be a brahman priest of King Sahkha named Brahmayus (Age of 
Brahma). He will have a wife named BrahmavatT (Possessing Brahma). 
Suffusing the world with loving kindness,^^^ she will give birth to a son 
named Maitreya (Loving Kindness). 

The young brahman Brahmayus will instruct eight thousand brahman 
youths in the recitation of brahmanical mantras. He will then pass these 
brahman youths on to Maitreya. The young brahman Maitreya will also 
instruct these eighty thousand brahman youths [6l] in the recitation of 
brahmanical mantras. 

At that time, there will be four great kings who possess four great 
treasures: 

Pihgala among the Kalihgas, 

Panduka in Mithila, 

Elapatra in Gandhara 

And Sahkha in the city of VaranasT.^^^ 

They will take that sacrificial post and present it to King Sahkha. King 
Sahkha will then pass it on to the brahman Brahmayus, the brahman 
Brahmayus will then pass it on to the young brahman Maitreya, and the 
young brahman Maitreya will then pass it on to those brahman youths. 
Those brahman youths will then break the sacrificial post into many pieces 
and divide them up. 

Then the brahman Maitreya will see the impermanence of that sacrificial 
post, and deeply moved he will take refuge in the forest. On the very day 
that he’ll take refuge in the forest, he will suffuse the world with loving 
kindness and attain supreme knowledge. He will be known as the perfectly 
awakened Maitreya. On the very day that the perfectly awakened Maitreya 


will attain supreme knowledge, King Saiikha’s seven treasures will 
disappear. 

Thereafter, King Sahkha, with a retinue of eighty thousand vassal kings, 
will renounce, following the perfectly awakened renunciant Maitreya. The 
most-treasured woman, named Visakha (Branchless), with a retinue of 
eighty thousand women, will also renounce, following the perfectly 
awakened renunciant Maitreya. 

Then the perfectly awakened Maitreya, with a following of 800 million 
monks,will approach Mount Gurupadaka (Teacher’s Feet), where the 
skeleton of the monk Kasyapa remains undisturbed. Mount Gurupadaka 
will then open itself up for the perfectly awakened Maitreya, whereupon 
the perfectly awakened Maitreya will take the undisturbed skeleton of the 
monk Kasyapa with his right hand, put it into his left hand, and thus teach 
the dharma to the disciples of the Buddha: “Monks,” he will say, “when 
people lived for one hundred years, there arose in the world a teacher 
named Sakyamuni, who declared the disciple named Kasyapa to be the best 
of those who have few desires, the best of those who are satisfied, and the 
best of those who preach [the ascetic code known as] the virtues of the 
purified. When Sakyamuni passed into final nirvana, the disciple Kasyapa 
organized a communal recitation of his teachings.” 

The monks there will see this and be deeply moved. [62] They will think, 
“Now how can a person with a body so small amass such virtues?”^^^ 

Because of this deeply moving experience, they will directly experience 
arhatship. There will be 960 million arhats who will have directly 
experienced the virtues of the purified. And when they have that deeply 
moving experience, the sacrificial post will disappear.^^^ 


King Vasava, King Dhanasammata, and the Buddha 
Ratnasikhin 

“what, Bhadanta, is the cause and condition for the simultaneous^^^ 
appearance in the world of the two jewels?” 

“It is because of the power of a fervent aspiration,” the Blessed One said. 


“Blessed One, how was that fervent aspiration made?” 

Long ago, monks, in a time gone a king named Vasava (Born of 

Wealth) ruled a kingdom in the Middle Country that was thriving, 
prosperous, and safe, with plenty of food and crowds of people, and where 
the trees always had flowers and fruit. There the [rain] god would offer 
showers of rain in just the right amount at the appropriate times, and 
there was an exceedingly rich harvest. 

In the North Country a king named Dhanasammata (Considerable 
Wealth) also ruled a kingdom that was thriving, prosperous, and safe, with 
plenty of food and crowds of people, and where the trees always had 
flowers and fruit. There too the [rain] god would offer showers of rain in 
just the right amount at the appropriate times, and there was an 
exceedingly rich harvest. 

Then one day a son was born to King Vasava^^® with a jewel-studded 
topknot. After celebrating his birthday in full, they gave him the name 
Ratnasikhin (jeweled Topknot). One day, upon seeing an old man, a sick 
man, and a dead man, he was shaken and took refuge in the forest. On the 
very day that he took refuge in the forest, he attained supreme knowledge. 
He came to be known as the perfectly awakened Ratnasikhin. 

Now one day King Dhanasammata went out on the roof of his palace and 
stood there surrounded by his cabinet of ministers. “Gentlemen,” he 
addressed his ministers, “is there any other king who has a kingdom just as 
we have—one that is thriving, prosperous, and safe, with plenty of food 
and crowds of people, where the trees always have flowers and fruit, where 
the [rain] god offers showers of rain in just the right amount at the 
appropriate times, and where there is an exceedingly rich harvest?” 

There were some traders from the Middle Country who had taken their 
goods and come to the North Country. They said, “There is, my lord—a 
king named Vasava in the Middle Country.” 

As soon as he heard this. King Dhanasammata became furious with 
jealousy, and furious as he was with jealousy, he addressed his ministers: 
“Gentlemen, [63] prepare the four branches of the military for battle! I will 
crush his kingdom.” 


After King Dhanasammata had the four branches of his military readied 
for battle—the elephant corps, the cavalry, the chariot corps, and the 
infantry—he came to the Middle Country and stood in wait on the southern 
bank of the Gahga. 

King Vasava heard that King Dhanasammata had readied the four 
branches of his military for battle—the elephant corps, the cavalry, the 
chariot corps, and the infantry—and that he had come to the Middle 
Country and now stood in wait on the southern bank of the Gahga. And 
having heard this, he readied the four branches of his own military for 
battle—the elephant corps, the cavalry, the chariot corps, and the infantry 
—and stood in wait on the northern bank of the Gahga. 

Now the perfectly awakened Ratnasikhin, knowing that it was time to 
train these two kings, went to dwell for a night on the banks of the Gahga 
River. Then the perfectly awakened Ratnasikhin had a worldly thought. 

It is a law of nature that when a lord buddha has a worldly thought, 
Sakra, Brahma, and the other gods know the blessed one’s thought with 
their minds. 

Sakra, Brahma, and the other gods then approached the perfectly 
awakened Ratnasikhin. Having approached, they venerated with their 
heads the feet of the perfectly awakened Ratnasikhin and then sat down at 
a respectful distance. 

A tremendous light arose from the power of their appearance. King 
Dhanasammata saw this, and at the sight of it, asked his ministers, 
“Gentlemen, what is that tremendous light in King Vasava’s realm?” 

“My lord,” they said, “a perfectly awakened buddha named Ratnasikhin 
has arisen in King Vasava’s realm. Sakra, Brahma, and the other gods have 
gone to see him. It is because of this that a great light has arisen. He 
possesses great magic and great power. This is his power.” 

“Gentlemen,” King Dhanasammata said, “what sort of misfortune can I 
inflict upon someone in whose realm has arisen such a field of merit on two 
feet that even Sakra, Brahma, and the other gods go to see him?” 

So he sent a messenger to King Vasava with this message: “Friend, 
please come. I won’t do anything to you. You are very powerful because of 
your merit. In your realm is that field of merit on two feet, the perfectly 
awakened Ratnasikhin, whom even Sakra, Brahma, and the other gods go 



to see. Instead, I will come, embrace you, and then go. This way there will 
be mutual goodwill between us.” 

Now King Vasava didn’t trust King Dhanasammata. [64] He approached 
the perfectly awakened Ratnasikhin and, having approached, venerated 
with his head the feet of the perfectly awakened Ratnasikhin and then sat 
down at a respectful distance. Sitting down at a respectful distance. King 
Vasava then said this to the perfectly awakened Ratnasikhin: “Bhadanta, 
this message was sent to me by King Dhanasammata—‘Dear friend, please 
come. I won’t do anything to you. I will come, embrace you, and then go. 
This way there will be mutual goodwill between us.’ How should I respond 
to this?” 

“Go, your majesty,” the perfectly awakened Ratnasikhin said. “It will be 
fine.” 

“Lord, should I fall prostrate at his feet?” 

“Your majesty, kings are great because of their power. They should be 
bowed down to.”^^^ 

King Vasava then venerated with his head the feet of the perfectly 
awakened Ratnasikhin, got up from his seat, and departed. He approached 
King Dhanasammata and, having approached, fell prostrate at the feet of 
King Dhanasammata. King Dhanasammata then embraced him, inspired 
trust in him, and sent him away. 

King Vasava then approached the perfectly awakened Ratnasikhin. 
Having approached, he venerated with his head the feet of the perfectly 
awakened Ratnasikhin and then sat down at a respectful distance. Sitting 
down at a respectful distance. King Vasava then said this to the perfectly 
awakened Ratnasikhin: “Bhadanta, at whose feet do all kings fall 
prostrate?” 

“At those of a wheel-turning king, your majesty.” 

King Vasava then got up from his seat, properly arranged his robe on 
one shoulder, bowed toward the perfectly awakened tathagata Ratnasikhin 
with his hands respectfully folded, and said this to him: “May the Blessed 
One, along with the community of monks, accept this invitation to eat at 
my home tomorrow.” 

[The perfectly awakened Ratnasikhin accepted King Vasava’s invitation 
with his silence. Then King Vasava, realizing that by his silence the 


perfectly awakened Ratnasikhin had accepted his invitation, venerated 
with his head the feet of the perfectly awakened Ratnasikhin, got up from 
his seat, and left the perfectly awakened Ratnasikhin’s presence. 

That very night King Vasava prepared hard and soft foods, both fresh 
and fine, and then at daybreak he got up, prepared the seats, and 
distributed pitchers of water. Then he had a messenger inform the 
perfectly awakened Ratnasikhin that it was now the appropriate time: “It is 
time, Bhadanta. The food is ready. Now the Blessed One may do as the time 
permits.” 

Later in the morning the perfectly awakened Ratnasikhin got dressed, 
[65] took his bowl and robe, and leading the community of monks that 
surrounded him, approached the place where King Vasava was offering 
food. Having approached, he sat down in front of the community of monks 
in the seat specially prepared for him. 

Now when King Vasava was sure that the perfectly awakened 
Ratnasikhin was comfortably seated, he served and indulged him, with his 
own hands, with hard and soft foods, both fresh and fine. When he had 
served and indulged him, with his own hands, with many courses of hard 
and soft foods, both fresh and fine, and was sure that the Blessed One, the 
perfectly awakened Ratnasikhin, had finished eating, washed his hands, 
and set aside his bowl, he fell prostrate at his feet, and began to make a 
fervent aspiration: “Bhadanta, by this root of virtue may I be a wheel¬ 
turning king.” Immediately a conch sounded. 

The perfectly awakened Ratnasikhin then said this to King Vasava: 
“Your majesty, when people live for eighty thousand years, you will be a 
wheel-turning king named Sahkha (Conch).” Then there arose a great 
shout and uproar. 

when King Dhanasammata heard the commotion, he asked his 
ministers, “Gentlemen, what’s this commotion heard in King Vasava’s 
realm?” 

They came to him and explained: “My lord, the people are pleased, 
satisfied, and delighted because the perfectly awakened Ratnasikhin has 
predicted that Vasava will be a king in a wheel-turner’s kingdom. That’s 
why there is such a commotion.” 


Now King Dhanasammata approached the perfectly awakened 
Ratnasikhin. Having approached, he venerated with his head the feet of the 
perfectly awakened Ratnasikhin and then sat down at a respectful distance. 
Sitting down at a respectful distance, King Dhanasammata then said this to 
the perfectly awakened Ratnasikhin: “Bhadanta, at whose feet do all wheel¬ 
turning kings fall prostrate?” 

“At those of a perfectly awakened tathagata arhat, your majesty.” 

King Dhanasammata then got up from his seat, properly arranged his 
robe on one shoulder, bowed toward the perfectly awakened tathagata 
Ratnasikhin with his hands respectfully folded, and said this him: “May the 
Blessed One, along with the community of monks, accept this invitation to 
eat at my home tomorrow.” 

The perfectly awakened Ratnasikhin accepted King Dhanasammata’s 
invitation with his silence. Then King Dhanasammata, realizing that by his 
silence the perfectly awakened Ratnasikhin had accepted his invitation, 
[66] venerated with his head the feet of the perfectly awakened 
Ratnasikhin, [got up from his seat,]^^^ and left the perfectly awakened 
Ratnasikhin’s presence. 

That very night King Dhanasammata prepared hard and soft foods, both 
fresh and fine, and then at daybreak he got up, prepared the seats, and 
distributed pitchers of water. Then he had a messenger inform the 
perfectly awakened Ratnasikhin that it was now the appropriate time: “It is 
time, Bhadanta. The food is ready. Now the Blessed One may do as the time 
permits.” 

Later in the morning the perfectly awakened Ratnasikhin got dressed, 
took his bowl and robe, and leading the community of monks that 
surrounded him, approached the place where King Dhanasammata was 
offering food. Having approached, he sat down in front of the community 
of monks in the seat specially prepared for him. 

Now when King Dhanasammata was sure that the perfectly awakened 
Ratnasikhin was comfortably seated at the head of the community of 
monks, he served and indulged them, with his own hands, with hard and 
soft foods, both fresh and fine. When he had served and indulged them, 
with his own hands, with many courses of hard and soft foods, both fresh 
and fine, and was sure that the perfectly awakened Ratnasikhin had 


finished eating, washed his hands, and set aside his bowl, he fell prostrate 
at his feet, suffused this whole world with loving kindness, and began to 
make a fervent aspiration: “By this root of virtue may I be a teacher in the 
world, a perfectly awakened tathagata arhat.” 

“Your majesty,” the perfectly awakened Ratnasikhin said, “when people 
live for eighty thousand years, you will be a perfectly awakened tathagata 
arhat named Maitreya.” 

Because of the power of these fervent aspirations, two jewels will appear 
in the world.^^^ 

This was said by the Blessed One. With their minds uplifted, those monks 
welcomed the words of the Blessed One. 

So ends the Maitreya-avaddna, the third chapter in the glorious 
Divyavadana. [67] 


4. The Story of a Brahmans Daughter 

brAhmanadArikA-avadAna 


T he Blessed One arrived in Nyagrodhika (Home of a Banyan Tree). Then 
in the morning the Blessed One got dressed, took his bowl and robe, 
and entered Nyagrodhika for alms. Meanwhile a brahman’s daughter 
from Kapilavastu had come to stay in Nyagrodhika. That brahman’s 
daughter saw the Blessed One, 

who was adorned with the thirty-two marks of a great man, 
whose brilliance was greater than a thousand suns, 
and who, like a mountain of jewels that moved, was beautiful from 
every side. 

As soon as she saw him, it occurred to her, “This is the Blessed One, the 
delight of the Sakya clan, who abandoned his kingdom, his vast harem, his 
vast treasuries and granaries. Leaving behind a lineage of wheel-turning 
kings,he went forth as a renunciant, and now he wanders for alms. If 
he’ll accept barley meal as alms from me, then I’ll give it to him.” 

Then the Blessed One, understanding her thoughts with his mind, held 
out his bowl to her. “If you have anything to spare, my sister, please fill my 
bowl.” Then even greater faith arose in her. Realizing that the Blessed One 
knew her thoughts with his mind, with intense faith she offered the 
Blessed One some alms of barley meal. 

Then the Blessed One displayed his smile. 



The Buddhas Smile 


Now it is a law of nature that whenever lord buddhas manifest their smiles, 
rays of blue, yellow, red, and white light, and those the color of topaz, 
rubies, diamonds, beryl, sapphires, crystals, red pearls, right-spiraling 
conch shells, quartz, coral, gold, and silver emerge from their mouths, 
some going downward and some going upward. Those that go downward 
enter the various hells down to the Avici (Ceaseless Torture)—the Sanjiva 
(Reviving), the Kalasutra (Black Thread), the Sahghata (Crushing), the 
Raurava (Shrieking), the Maharaurava (Loud Shrieking), the Tapana (Heat), 
the Pratapana (Extreme Heat), the Avici (Ceaseless Torture), the Arbuda 
(Blistering), the Nirarbuda (Blisters Bursting), the Atata (Chattering Teeth), 
the Hahava (Ugh!), the Huhuva (Brrr!), the Utpala (Blue Lotus), the Padma 
(Lotus), and the Mahapadma (Great Lotus). [68] Becoming cold, they fall in 
the hot hells, and becoming hot, they fall in the cold hells. In this way, at 
that moment, those rays of light alleviate the particular torments of those 
beings who dwell in these various hells. And so they think, “Lriends, have 
we died and passed away from this place? Have we been reborn somewhere 
else?” 

Then, in order to engender their faith, the Blessed One manifests a 
magical image of himself for them to see. Seeing this magical image, they 
think, “Lriends, we haven’t died and passed away from this place, nor have 
we been born someplace else. Instead, it’s this person who we’ve never 
seen before; it’s by his power that our particular torments are alleviated.” 
Cultivating faith in their minds toward this magical image, they then cast 
off that karma still to be suffered in these hells and take rebirth among 
gods and mortals, where they become vessels for the [four noble] truths. 

Those rays of light that go upward, enter the various divine realms^^^— 
Caturmaharajika (Lour Groups of the Great Kings), Trayastrirnsa (Thirty- 
Three), Yama (Lree from Conflict), Tusita (Content), Nirmanarati 
(Delighting in Creation), Paranirmitavasavartin (Masters of Others’ 
Creations), Brahmakayika (Brahma’s Assembly), Brahmapurohita 
(Brahma’s Priests), Mahabrahmana (Great Brahma), Parittabha (Limited 
Splendor), Apramanabha (immeasurable Splendor), Abhasvara (Radiant), 
Parittasubha (Limited Beauty), Apramanasubha (immeasurable Beauty), 


Subhakrtsna (Complete Beauty), Anabhraka (Unclouded), Punyaprasava 
(Merit Born), Brhatphala (Great Result), Abrha (Not Great), Atapa (Serene), 
Sudrsa (Good-Looking), Sudarsa (Clear Sighted), and finally Akanistha 
(Supreme). There they proclaim [the truth of ] impermanence, suffering, 
emptiness, and no-self. And they utter these two verses: 

Strive! Go forth! 

Apply yourselves to the teachings of the Buddha! 

Destroy the army of death 

as an elephant would a house of reeds. 

whoever diligently follows 
this dharma and monastic discipline 
will abandon the endless cycle of rebirth 
and put an end to suffering. 

Then those rays of light, having roamed through the great thousand 
third-order thousand world-system, come together directly behind the 
Blessed One. 

If the Blessed One wants to reveal the past, they vanish into him 
from behind. 

If he wants to predict the future, they vanish into him from the 
front. 

If he wants to predict a rebirth in hell, they vanish into the sole of a 
foot. 

If he wants to predict a rebirth as an animal, they vanish into a 
heel. 

If he wants to predict a rebirth as a hungry ghost, they vanish into 
a big toe. 

If he wants to predict a rebirth as a mortal, [69] they vanish into his 
knees. 

If he wants to predict a reign of an armed wheel-turning king, they 
vanish into his left palm. 



If he wants to predict a reign of a wheel-turning king, they vanish 
into his right palm.^^^ 

If he wants to predict an awakening as a disciple, they vanish into 
his mouth. 

If he wants to predict an awakening as a solitary buddha, they 
vanish into the circle of hair between his eyebrows. 

If he wants to predict unsurpassed perfect awakening, they vanish 
into his usnisa. 

In this case, those rays of light circumambulated the Blessed One three 
times and then vanished into the circle of hair between his eyebrows. 

The venerable Ananda then respectfully cupped his hands together and 
addressed the Blessed One: 

A bundle of diverse light rays, 
variegated with a thousand colors, 
comes forth from your mouth. 

They illuminate every direction, 
as though the sun were rising. 

And then he uttered these verses: 

Without pride, free from grief and passion, 
buddhas are the cause of greatness in the world.^^^ 

Not without reason do victors, defeaters of the enemy, 
display a smile, white like the conch or lotus root. 

0 you who are resolute, an ascetic, the best of victors, 

you know at once with your mind the desires of your listeners. 

Destroy their doubts that have arisen, 0 best of sages, 
with words excellent, enduring, and virtuous. 

Masters, awakened ones, 

those with the patience of an ocean or great mountain 
do not display a smile without reason. 


Masses of people yearn to hear why it is 
that resolute ones display a smile. 


“It is like this, Ananda,” the Blessed One said. “It is like this. Perfectly 
awakened tathagata arhats do not manifest a smile, Ananda, without 
proper cause and reason. Ananda, did you see that brahman’s daughter in 
whom faith had arisen who gave me some barley meal as alms?” 

“Yes, Bhadanta, I saw her.” 

“That brahman’s daughter, Ananda, by this root of virtue will not suffer 
a karmic downfall for thirteen eons. [70] Then what? After cycling through 
sarnsara, being reborn again and again among gods and mortals, in her last 
life, her last existence, her last body, her last incarnation, she will become a 
solitary buddha named Supranihita (Resolute).” 


The Buddha and the Brahman Girl’s Husband 

Word then spread all around that a certain brahman’s daughter in whom 
faith had arisen had offered some barley meal as alms to the Blessed One, 
and that the Blessed One had predicted that she would attain awakening as 
a solitary buddha. 

Now during this time her husband had gone into the forest to gather 
flowers and firewood. He heard that his wife had offered some barley meal 
as alms to the ascetic Gautama, and that this ascetic Gautama had 
predicted that she would attain awakening as a solitary buddha. Hearing 
this, he was infuriated and approached the Blessed One. Face to face with 
the Blessed One, he exchanged the customary greetings and pleasantries, 
and then said to the Blessed One, “Honorable Gautama, have you been to 
my house?” 

“Yes, brahman, I have been there.” 

“Is it true that my wife offered you barley meal as alms and that you 
predicted that she would attain awakening as a solitary buddha?” 

“That is true, brahman.” 

“Gautama, you abandoned a wheel-turner’s kingdom and went forth as a 
renunciant. How is it that now you knowingly tell lies for the sake of some 



alms of barley meal? Who will believe you that this is the fruit of such a 
small seed?” 

“In that case, brahman, I will ask you a question, and you should answer 
it as best you can.^°° What do you think, brahman, have you ever seen 
something that was truly amazing?” 

“Set aside for now, Gautama, any other truly amazing things. Listen for 
a moment to this truly amazing thing that I saw right here in Nyagrodhika. 
In the eastern part of Nyagrodhika, Gautama, there is a banyan (nyagrodha) 
tree for which the city of Nyagrodhika is named. Underneath it, five 
hundred carts can fit without touching or pushing up against each other.” 

“What is the size of the seed^®^ of that banyan tree?” asked the Blessed 
One. “How big is it? Is it the size of a marsh?” 

“No,^®^ Gautama.” 

“Is it the size of a grass mat? An oil-pressing wheel? A wagon wheel? Or 
a cow basket? A bilva fruit? Or even a wood apple?” [7l] 

“No, 403 Gautama, it’s just a quarter of the size of a mustard seed.” 

“Who will believe you that from a seed this size arises such a big tree?” 

“whether honorable Gautama believes me or not, it was there before my 
eyes.^®^ There was a field in a place,^^^ Gautama, that was soft, with soil 
rich and fertile. And there was a fresh, vigorous, and undamaged seed that 
was easily sown.^®^ From time to time the [rain] god produced rain, and so 
this great banyan tree came into being. 

Then, at that moment,^®^ the Blessed One uttered these verses: 

Just as a field and seed^°^ were there before your eyes, brahman, 
karma and its results are right before the eyes of tathagatas. 

Just as you see, brahman, that a seed is small but a tree is very 
large, 

I too see, brahman, that a seed is small but the results are great. 

The Blessed One then stuck out his tongue from his mouth so that it 
covered the entire sphere of his face up to his hairline. Then he said to the 
brahman, “What do you think, brahman, would a person who can stick out 
his tongue from his mouth and cover the entire sphere of his face^°^ 


knowingly tell lies, even for the sake of hundreds of thousands of wheel- 
turner’s kingdoms?” 

“No, Gautama.” 

Then [the Blessed One]^^® uttered this verse: 

How could this tongue of mine tells lies; 
it speaks with honesty and truth. 

Things are as I say, brahman.^^^ 

Know that I am the Tathagata. 

The brahman became filled with faith. Then the Blessed One, knowing 
his inclinations, propensities, makeup, and nature, gave him a discourse 
on the dharma that penetrated the four noble truths. When the brahman 
heard this, with his thunderbolt of knowledge he broke through that 
mountain which is the false view of individuality that arises with its twenty 
peaks of incorrect views, and directly experienced the reward of the 
stream-enterer. “I have crossed over, Bhadanta! I have crossed over! [72] 
And so, I take refuge in the Blessed One, in the dharma, and in the 
community of monks. Hereafter, and for as long as I live and breathe, 
consider me a faithful disciple who has taken the refuges.” And then the 
brahman, having rejoiced and delighted in the words of the Blessed One, 
venerated with his head the feet of the Blessed One, got up from his seat, 
and went out. 

This was said by the Blessed One. 

So ends the Brahmanaddrika-avadana, the fourth chapter in the glorious 
Divyavadana. 


5.The Story of a Brahman's Panegyric 

stutibrAhmana-avadAna 


T he Blessed One arrived in Hastinapura. There, from a distance, a 
certain brahman [saw]^^^ the Blessed One, who was adorned with the 
thirty-two marks of a great man, 

whose body was radiant with the eighty minor marks, 
who was adorned with a halo extending an arm’s length, 
whose brilliance was greater than a thousand suns, 
and who, like a mountain of jewels that moved, was beautiful from 
every side. 

At the sight of the Blessed One, he approached and began to praise him in 
verse: 

A golden complexion, a pleasure to the eyes, 

a source of joy, endowed with all virtues, 

a god superior to the gods, 

a guide for those people who need training— 

you have crossed to the far shore of the ocean of existence! 

Then the Blessed One displayed his smile. 



The Buddhas Smile 


Now it is a law of nature that whenever lord buddhas manifest their smiles, 
[rays of blue, yellow, red, and white light, and those the color of topaz, 
rubies, diamonds, beryl, sapphires, crystals, red pearls, right-spiraling 
conch shells, quartz, coral, gold, and silver emerge from their mouths, 
some going downward and some going upward. Those that go downward 
enter the various hells down to Avici (Ceaseless Torture)—Sahjiva 
(Reviving), Kalasutra (Black Thread), Sahghata (Crushing), Raurava 
(shrieking), Maharaurava (Loud Shrieking), Tapana (Heat), Pratapana 
(Extreme Heat), Avici, Arbuda (Blistering), Nirarbuda (Blisters Bursting), 
Atata (chattering Teeth), Hahava (Ugh!), Huhuva (Brrr!), Utpala (Blue 
Lotus), Padma (Lotus), and Mahapadma (Great Lotus). Becoming cold, they 
fall in the hot hells, and becoming hot, they fall in the cold hells. In this 
way, at that moment, those rays of light alleviate the particular torments 
of those beings who dwell in these various hells. And so they think, 
“Lriends, have we died and passed away from this place? Have we been 
reborn somewhere else?” 

Then, in order to engender their faith, the Blessed One manifests a 
magical image of himself Seeing this magical image, they think, “Lriends, 
we haven’t died and passed away from this place, nor have we been born 
someplace else. Instead, it’s this person whom we’ve never seen before; it’s 
by his power that our particular torments are alleviated.” Cultivating faith 
in their minds toward this magical image, they then cast off that karma still 
to be suffered in these hells and take rebirth among gods and mortals, 
where they become vessels for the four noble truths. 

Those rays of light that go upward enter the various divine realms— 
Caturmaharajika (Lour Groups of the Great Kings), Trayastrirnsa (Thirty- 
Three), Yama (Lree from Conflict), Tusita (Content), Nirmanarati 
(Delighting in Creation), Paranirmitavasavartin (Masters of Others’ 
Creations), Brahmakayika (Brahma’s Assembly), Brahmapurohita 
(Brahma’s Priests), Mahabrahmana (Great Brahma), Parittabha (Limited 
Splendor), Apramanabha (immeasurable Splendor), Abhasvara (Radiant), 
Parittasubha (Limited Beauty), Apramanasubha (immeasurable Beauty), 
Subhakrtsna (Complete Beauty), Anabhraka (Unclouded), Punyaprasava 



(Merit Born), Brhatphala (Great Result), Abrha (Not Great), Atapa (Serene), 
Sudrsa (Good-Looking), Sudarsa (Clear Sighted), and finally Akanistha 
(Supreme). There they proclaim the truth of impermanence, suffering, 
emptiness, and no-self. And they utter these two verses: 

Strive! Go forth! 

Apply yourselves to the teachings of the Buddha! 

Destroy the army of death 

as an elephant would a house of reeds. 

whoever diligently follows 
this dharma and monastic discipline 
will abandon the endless cycle of rebirth 
and put an end to suffering. 

Then those rays of light, having roamed through the great thousand 
third-order thousand world-system, come together directly behind the 
Blessed One. 

If the Blessed One wants to reveal the past, they vanish into him 
from behind. 

If he wants to predict the future, they vanish into him from the 
front. 

If he wants to predict a rebirth in hell, they vanish into the sole of a 
foot. 

If he wants to predict a rebirth as an animal, they vanish into a 
heel. 

If he wants to predict a rebirth as a hungry ghost, they vanish into 
a big toe. 

If he wants to predict a rebirth as a mortal, they vanish into his 
knees. 

If he wants to predict a reign of an armed wheel-turning king, they 
vanish into his left palm. 

If he wants to predict a reign of a wheel-turning king, they vanish 
into his right palm. 



If he wants to predict an awakening as a disciple, they vanish into 
his mouth. 

If he wants to predict an awakening as a solitary buddha, they 
vanish into the circle of hair between his eyebrows. 

If he wants to predict unsurpassed perfect awakening, they vanish 
into his usnisa. 

In this case, those rays of light circumambulated the Blessed One three 
times]^^^ and then vanished into the circle of hair between the Blessed 
One’s eyebrows. 

The venerable Ananda then respectfully cupped his hands together and 
addressed the Blessed One: 

A bundle of diverse light rays, 
variegated with a thousand colors, 
comes forth from your mouth. 

They illuminate every direction, 
as though the sun were rising. 

And then he uttered these verses: 

Without pride, free from grief and passion, 
buddhas are the cause of greatness in the world. [73] 

Not without reason do victors, defeaters of the enemy, 
display a smile, white like the conch or lotus root. 

0 you who are resolute, an ascetic, and an excellent victor,^^^ 
you know at once with your mind the desires of your listeners. 

Destroy their doubts that have arisen, 0 best of sages, 
with words excellent, enduring, and virtuous. 

Masters, awakened ones, 

those with the patience of an ocean or great mountain 
do not display a smile without reason. 

Masses of people yearn to hear why it is 


that resolute ones display a smile. 


“It is like this, Ananda,” the Blessed One said. “It is like this. Perfectly 
awakened tathagata arhats do not manifest a smile, Ananda, without 
proper cause and reason. Ananda, did you see that brahman who praised 
the Tathagata with a verse?” 

“Yes, Bhadanta, I saw him.” 

“By this root of virtue he will not suffer a karmic downfall for twenty 
eons. Instead,^^^ being reborn again and again^^^ among gods and mortals, 
in his last existence, his last body, his last incarnation, he will become a 
solitary buddha named Stavarho (Worthy of Eulogy). 

Those monks in doubt asked the Lord Buddha, the remover of all doubts, 
“Look, Bhadanta. This brahman praised the Blessed One with a single 
verse, and the Blessed One predicted that he would attain awakening as a 
solitary buddha.” 

“Monks,” the Blessed One said, “not only now, but in the past [as 
well],^^^ he praised me with a single verse. At that time I established him in 
charge of five excellent villages. Listen to this. Concentrate well and 
closely. I will speak.” 


Brahmadatta and the Poet 

Long ago, monks, in a time gone by, a king named Brahmadatta ruled in the 
city of Varanasi. It was thriving and prosperous, with plenty of food and 
crowds of people. This king was also very fond of poets. 

Now in Varanasi there was a certain brahman poet. His wife said to him, 
“Husband, it’s the cold season. Go and say some favorable words^^^ to the 
king. Maybe then he’ll offer us some shelter from the cold.” So he 
departed. [74] 

Meanwhile the king had mounted the back of his elephant and set out. 
The brahman reflected, “Should I praise the king or his noble elephant?” 
It occurred to him, “This noble elephant is dear and beloved to the whole 
world. Setting aside the king for now. I’ll praise his noble elephant.” He 
then uttered this verse: 


A body equal in form to Indra’s elephant, 
handsome and with excellent features— 
you are honored with royal splendor, 

0 great and mighty elephant, 

your appearance is magnificent by any standard of beauty.‘^^° 

Then the king, filled with pleasure,^^^ uttered this verse: 

My mighty elephant is dear and beloved, 
instilling joy and stealing the sight of men. 

You speak words in his praise, 

and so I grant you five excellent villages. 

“what do you think, monks? That noble elephant was none other than me 
at that time and at that juncture. [That brahman poet was none other than 
this brahman poet at that time and at that juncture].Back then he 
praised me with a single verse, and I caused him to be put in charge of five 
excellent villages. Now he praises me with a single verse, and I foretell his 
future awakening as a solitary buddha.” 

This was said by the Blessed One. With their minds uplifted, the monks 
welcomed the words of the Blessed One. 

So ends the Stutihrahmana-avadana, the fifth chapter in the glorious 
Divyavadana. 


6 . The Story of a Brahman Named Indra 

indrabrAhmana-avadAna 


T he Blessed One arrived in Srughna. Now in Srughnathere lived a 
brahman named Indra, and being proud that he was handsome, 
youthful, and learned,^^^ he boasted that no one was his equal. 
Meanwhile in a certain place in Srughna, the Blessed One sat down in 
front of the community of monks in the seat specially prepared for him 
and taught the dharma. The brahman named Indra heard that the ascetic 
Gautama had arrived in Srughna, and it occurred to him, “It is heard that 
the ascetic Gautama is handsome, good-looking, and attractive. [75] I’ll go 
and see whether or not he is more handsome than me.” He went off, and 
then he saw the Blessed One, 

who was adorned with the thirty-two marks of a great man, 
whose body was radiant with the eighty minor marks, 
who was adorned with a halo extending an arm’s length, 
whose brilliance was greater than a thousand suns, 
and who, like a mountain of jewels that moved, was beautiful from 
every side. 

At the sight of him, it occurred to him, “The ascetic Gautama may be 
more beautiful than me, but he isn’t taller.” Then he tried to behold the 
Blessed One’s head, but he couldn’t grasp its full extent. So he climbed up 
to a higher place. 



Then the Blessed One addressed the brahman Indra: “Enough of this, 
brahman! You’ll just exhaust yourself. Even if you climb to the summit of 
Mount Sumeru, you can’t look down upon the Tathagata’s head.^^^ You’ll 
just exhaust yourself even more, and you still won’t see it. Besides, haven’t 
you heard that in this world, which is filled with gods and antigods, the 
heads of lord buddhas can’t be looked down upon? But still, if you desire to 
see the extent of the Tathagata’s body, [then listen to this.] 

“Underneath the fire pit in your home where the agnihotra offering is 
made, there lies a post made of gosirsa sandalwood. Retrieve it and then 
measure it. That is the measure of the body received from the mother and 
father of the Tathagata.’’ 

The brahman Indra reflected, “I’ve never heard something so 
outrageous before!^^^ I’ll go and see.’’ He went there right away and began 
to dig underneath the fire pit for the agnihotra. Everything was just as the 
Buddha had said. He was filled with faith. “Certainly the ascetic Gautama is 
omniscient,” he reflected. “I’ll go and pay my respects to him.” Possessed 
of faith as he now was, he approached the Blessed One. Having approached 
the Blessed One and, face to face, exchanged the customary greetings and 
pleasantries, he then sat down at a respectful distance. Then the Blessed 
One, knowing his inclinations, propensities, makeup, and nature, gave him 
a discourse on the dharma that penetrated the four noble truths. [When 
the brahman Indra heard this,]^^^ with his thunderbolt of knowledge he 
broke through that mountain which is the false view of individuality that 
arises with its twenty peaks of incorrect views, and directly experienced 
the reward of the stream-enterer. Having seen the truth, he said, “I have 
crossed over, Bhadanta! I have crossed over! And so, I take refuge in the 
Blessed One, in the dharma, and in the community of monks. Hereafter and 
for as long as I live and breathe, [76] consider me a faithful disciple who has 
taken the refuges. 

Then the brahman Indra got up from his seat, properly arranged his 
robe on one shoulder, bowed toward the Blessed One with his hands 
respectfully folded, and said this to the Blessed One: “If the Blessed One 
permits, I shall celebrate a festival with this post made of gosirsa 
sandalwood.” 


“Go, brahman,” the Blessed One replied. “You have my permission. 
Celebrate the festival.”^^^ 

Then in a remote place, with great respect, he raised that post and a 
festival was celebrated. Realizing that this festival would promote virtue, 
brahmans and householders bound kusa grass^^^ for offerings.Since this 
festival with a post was celebrated by the brahman Indra, it came to be 
known as the Indramaha—the Indramaha (indra Festival). 


The Incident at Toyika^^^ 

The Blessed One then addressed the venerable Ananda: “Come, Ananda, let 
us go to Toyika (Watering Hole).” 

“Yes, Bhadanta,” the venerable Ananda replied, consenting to the 
Blessed One’s request. 

Then the Blessed One arrived in Toyika. There in that place a brahman 
was ploughing his fields. The brahman saw the Lord Buddha, 

who was adorned with the thirty-two marks of a great man, 
whose body was radiant with the eighty minor marks, 
who was adorned with a halo extending an arm’s length, 
whose brilliance was greater than a thousand suns, 
and who, like a mountain of jewels that moved, was beautiful from 
every side. 

At the sight of him, he reflected, “If I go to Lord Gautama and pay my 
respects, my work will suffer. If I don’t go to him and pay my respects, my 
merit will suffer. Isn’t there any skillful way wherein neither my work nor 
my merit will suffer?” Then this thought occurred to him: “I will pay my 
respects standing right here. This way neither my work nor my merit will 
suffer.” Standing right there and still holding his goad-post,^^^ he paid his 
respects: “I pay my respects to Lord Buddha!” 

The Blessed One then addressed the venerable Ananda: “Ananda, this 
brahman has a great opportunity to put an end to worldly existence.If 


he only had the proper experience, knowledge, and insight,^^^ it would 
have occurred to him that in this place lies the undisturbed skeleton of the 
perfectly awakened Kasyapa. Hence, he could have venerated me and, in 
this way, have venerated two perfectly awakened buddhas. [77] How is 
that? In this place, Ananda, lies the undisturbed skeleton of the perfectly 
awakened Kasyapa. 

Then the venerable Ananda very quickly folded his upper garment into 
four as a seat and then said this to the Blessed One: “May the Blessed One 
please sit down on this seat that I have specially prepared. In this way this 
piece of earth will be made use of by two perfectly awakened buddhas— 
previously by the perfectly awakened Kasyapa and at present by the 
Blessed One.” 

The Blessed One sat down in that seat specially prepared for him, and 
having sat down, he addressed the monks: “Monks, do you want to see the 
undisturbed body of the perfectly awakened Kasyapa?” 

“Yes, Blessed One. For this it is the right time. Sugata, for this it is the 
right occasion. May the Blessed One display the undisturbed body of the 
perfectly awakened Kasyapa to the monks. At the sight of it, the monks can 
cultivate faith in their minds.” 

Then the Blessed One had a worldly thought. 

Now it is a law of nature that any time a lord buddha has a worldly 
thought, all creatures, even tiny biting ants, know the blessed one’s 
thought with their minds. 

The nagas reflected, “What is the reason that the Blessed One has had a 
worldly thought? So that those who want to see the undisturbed body of 
the perfectly awakened Kasyapa can see it.”^^^ Then they raised the 
undisturbed body of the perfectly awakened Kasyapa. 

The Blessed One then addressed the monks: “Contemplate its 
appearance, monks, for it will disappear.” And then it disappeared. 


Practices of Faith at Toyika^^^ 

King Prasenajit heard that the Blessed One had raised the undisturbed body 
of the perfectly awakened Kasyapa for the disciples to see. And having 


heard this, he became curious. So, with the women of his harem as well as 
with princes, ministers, military commanders, townspeople, and villagers, 
he set out to see it. Likewise, Virudhaka, the householder Anathapindada, 
the head officials Rsidatta and Purana, Visakha Mrgaramata, and many 
hundreds of thousands of other people set out to see it, some out of 
curiosity, others impelled by former roots of virtue. [78] But in the 
meantime, it had disappeared. They heard that the undisturbed bodily 
remains of the perfectly awakened lord Kasyapa had disappeared. And 
having heard this, they felt miserable and were dejected. “Our coming here 
has been in vain,” they thought. 

One of the lay disciples then began to circumambulate that place. And 
with his mind, he formed this thought: “How much merit will I get from 
respectfully walking around this place?”^^^ 

Then the Blessed One, knowing with his mind the thoughts of that lay 
disciple and that large crowd of people, uttered this verse so that they 
wouldn’t have any regrets: 

Hundreds of thousands of gold coins or nuggets 
are not equal to the wise man, faithful in mind, 
who walks around shrines of a buddha. 

One of the lay disciples then offered a lump of clay at this place and thus 
formed this thought: “Elsewhere^^^ the Blessed One has explained how 
much merit is earned from respectfully walking around a shrine of a 
buddha. But how much merit will there be from offering a lump of clay?” 

Then the Blessed One, knowing with his mind his thoughts as well, 
uttered this verse: 

Hundreds of thousands of gold coins or nuggets 
are not equal to one, faithful in mind, 
who places a single lump of clay 
at a shrine of a buddha. 

After hearing this, many hundreds of thousands of beings placed lumps 
of clay there as offerings. Others put pearls and flowers there, and thus 


formed this thought: “The Blessed One has said how much merit is earned 
from respectfully walking around a shrine of a buddha and from offering a 
lump of clay. But how much merit will we get from offering pearls and 
flowers?” 

Then the Blessed One, knowing with his mind their thoughts as well, 
uttered this verse: 

Hundreds of thousands of gold coins or nuggets 
are not equal to one, faithful in mind, 
who places heaps of pearls and lovely flowers 
at shrines of a buddha. 

Others festooned the area there with garlands and formed this thought, 
“The Blessed One has said how much merit is earned from offering pearls 
and flowers. But how much merit will we get from festooning the area with 
garlands?” 

Then the Blessed One, knowing with his mind their thoughts as well, 
uttered this verse: [79] 

Hundreds of thousands of gold vehicles or nuggets 
are not equal to the wise man, faithful in mind, 
who festoons with garlands 
shrines of a buddha. 

Others gave oil-lamp trees^^® there and formed this thought, “The 
Blessed One has said how much merit is earned from festooning this area 
with garlands. But how much merit will we get from giving oil lamps?” 

Then the Blessed One, knowing with his mind their thoughts as well, 
uttered this verse: 

Hundreds of thousands of millions of gold pieces or nuggets 
are not equal to the wise man, faithful in mind, 
who makes a gift of oil lamps 
at shrines of a buddha. 


others sprinkled perfume and thus with their minds formed this 
thought: “The Blessed One has said how much merit is earned from 
offering oil lamps. But how much merit will we get from sprinkling 
perfume?” 

Then the Blessed One, knowing with his mind their thoughts as well, 
uttered this verse: 

Hundreds of thousands of piles of gold or gold nuggets 
are not equal to the wise man, faithful in mind, 
who sprinkles perfume 
at shrines of a buddha. 

Others raised up umbrellas, flags, and banners there [and formed this 
thought, “The Blessed One has said how much merit is earned from 
respectfully walking around a shrine of a buddha, from offering a lump of 
clay, from placing pearls and flowers, from festooning this area with 
garlands, from offering oil lamps, and from sprinkling the area with 
perfume. But how much merit will we get from raising up umbrellas, flags, 
and banners?” 

Then the Blessed One, knowing with his mind their thoughts as well, 
uttered these verses: 

Hundreds of thousands of gold mountains equal to Mount Meru 
are not equal to one, faithful in mind, 
who raises umbrellas, flags, and banners 
at shrines of a buddha. 

This is the tribute declared 
on behalf of the immeasurable Tathagata, 
ocean-like in perfect awakening, 
the unsurpassed caravan leader. 


It occurred to them, “This is the amount of merit that the Blessed One 
has said will be earned from acts performed on behalf of a blessed one who 



has passed into final nirvana. But how much merit will be earned in the 
case of one still living?” 

Then the Blessed One,]^^^ knowing with his mind their thoughts as well, 
uttered these verses: 

One may honor a buddha still living 
as well as one passed into final nirvana. 

Making one’s mind equally faithful, 
here there is no difference in merit. 

In this way buddhas are inconceivable, 

and the dharma of buddhas inconceivable as well. 

For those faithful in the inconceivable, 
the result is likewise inconceivable. 

It is not possible to understand the extent 
of the virtues of those who are inconceivable, 
of those who turn the unobstructed wheel of dharma"^^^ 
of perfectly awakened buddhas. 

Then the Blessed One gave a discourse on the dharma to that great 
crowd of people such that when they heard it many hundreds of thousands 
of beings attained great distinction. Some set their minds on attaining 
awakening as a disciple, some on awakening as a solitary buddha, and some 
on unsurpassed perfect awakening; some reached the summit and attained 
the summit stages,^^^ [80] some attained the heat stages, and some the 
tolerance stages in accord with truth;^^^ some directly experienced the 
reward of the stream-enterer, some the reward of the once-returner, and 
some rid themselves of all defilements and thereby directly experienced 
arhatship. Almost everyone was affected and became favorably inclined 
toward the Buddha, intent on the dharma, and well disposed toward the 
community. 

Then the householder Anathapindada said this to the Blessed One: “If 
the Blessed One permits, I will arrange a festival here.” 

“Householder, I give my permission. Make the arrangements.” 


Then the householder Anathapindada arranged a festival. In time it 
came to be known as the Toyikamaha (Toyika Festival). 


This was said by the Blessed One. With their minds uplifted, the monks 
welcomed the words of the Blessed One. 

So ends the Indrabrahmana-avadana, the sixth chapter in the glorious 
Divyavadana. 



7 . The Story of a Woman Dependent on a City for Alms 

nagarAvalambikA-avadAna 


A fter wandering through the Kosala countryside, the Blessed One 
arrived in Sravasti. Once in Sravasti, he stayed in the Jeta Grove in 
the park of a man named Anathapindada (Almsgiver to the Poor). 
Now the householder Anathapindada heard that the Blessed One, 
after wandering through the Kosala countryside, had arrived in Sravasti, 
and that in Sravasti he stayed in the Jeta Grove in Anathapindada’s park, 
when he heard this, he approached the Blessed One and, having 
approached, venerated with his head the feet of the Blessed One and then 
sat down at a respectful distance. With a discourse on the dharma, the 
Blessed One instructed, incited, inspired, and delighted the householder 
Anathapindada, who was seated at a respectful distance. After he 
instructed, incited, inspired, and delighted him in many ways with this 
discourse on the dharma, he became silent. 

The householder Anathapindada then got up from his seat, properly 
arranged his robe on one shoulder, bowed toward the Buddha with his 
hands respectfully folded, and said this to the Blessed One: [8l] “May the 
Blessed One, along with the community of monks, accept this invitation to 
eat at my home tomorrow.” With his silence, the Blessed One accepted the 
householder Anathapindada’s invitation. Then the householder 
Anathapindada, realizing that by his silence the Blessed One had accepted 
his invitation, rejoiced and delighted in the words of the Blessed One, 
venerated with his head the feet of the Blessed One, left the Blessed One’s 



presence, and approached his home. Having approached, he addressed his 
gatekeeper: “Listen here! Don’t let any non-Buddhist renunciants enter 
until the community of monks led by the Buddha has finished eating. After 
that. I’ll allow the non-Buddhist renunciants to enter.’’ 

“Yes sir,” the gatekeeper replied, consenting to the householder 
Anathapindada’s request. 

That very night the householder Anathapindada prepared hard and soft 
foods, both fresh and fine, and then at daybreak he got up, prepared the 
seats, and distributed pitchers of water. Then he had a messenger inform 
the Blessed One that it was now the appropriate time: “It is time, Bhadanta. 
The food is ready. Now the Blessed One may do as the time permits.” 

Later in the morning the Blessed One got dressed, took his bowl and 
robe, and leading the community of monks that surrounded him, 
approached the place where the householder Anathapindada was offering 
food. Having approached, he sat down in front of the community of monks 
in the seat specially prepared for him. 

Now when the householder Anathapindada was sure that the 
community of monks led by the Buddha was comfortably seated, he served 
and indulged them, with his own hands, with hard and soft foods, both 
fresh and fine. When he had served and indulged them, with his own 
hands, with many courses of hard and soft foods, both fresh and fine, and 
was sure that the Blessed One had finished eating, washed his hands, and 
set aside his bowl, he sat down in front of the Buddha, taking a lower seat, 
to listen to the dharma. 


The Venerable Mahakasyapa and a Leprous Beggar 
Woman 

Meanwhile the venerable Mahakasyapa left behind his forest shelter and 
with his long hair and beard and his coarse robe went to the Jeta 

Grove.Seeing that the Jeta Grove was empty, he asked the acting 
caretaker of the monastery, “Where is the community of monks led by the 
Buddha?” 


“The householder Anathapindada has invited them for a meal,” he 
explained. 

“I’ll go there then,” the venerable Mahakasyapa reflected. [82] “There I 
can partake of almsfood and pay my respects to the community of monks 
led by the Buddha.” He then went to the householder Anathapindada’s 
home. 

“Sir, stay where you are!” the gatekeeper said. “You are not to enter.” 

“Why is that?” 

“The householder Anathapindada has ordered me not to allow any non- 
Buddhist renunciants to enter until the community of monks led by the 
Buddha has finished eating. After that, he’ll allow the non-Buddhist 
renunciants to enter.” 

“This is a great opportunity for someone like me,” the venerable 
Mahakasyapa reflected. “Here the brahmans and householders are 
believers, and they don’t know me as an ascetic of the Sakya clan. I’ll go 
then and do good deeds for the poor.” With this in mind, he went to the 
park. Then he reflected, “Now whom should I do a good deed for today?” 

Meanwhile a certain woman dependent on the city for alms,^'^^ who was 
afflicted with leprosy and was pained and diseased with rotten limbs, was 
wandering for alms. The venerable Mahakasyapa approached her, though 
she had only the foamy water from boiled rice^^^ that she herself had 
received as alms. Then she saw the venerable Mahakasyapa, who instilled 
faith through his body and through his mind and was calm in his actions. 

“Surely I’ve never served one so worthy of an offering before,” she 
reflected. “And so my condition is as it is. If the noble Mahakasyapa will 
take pity on me and accept this rice water of mine, then I should give it to 
him.” 

Then the venerable Mahakasyapa, understanding her thoughts with his 
mind, held out his begging bowl. “If you have anything to spare, my sister, 
please put it in my bowl.” 

Cultivating faith in her mind, she poured some rice water into his bowl. 
Then a fly fell in. She began to take it out when one of her fingers fell off 
into the rice water. She reflected, “Although the noble one, out of respect 
for my feelings, hasn’t thrown this rice water away, he won’t partake of it.” 


Then the venerable Mahakasyapa, understanding her thoughts with his 
mind, sat down against the base of a wall and, right before her eyes, began 
to eat. 

She reflected, “Although the noble one, out of respect for my feelings, 
has partaken of this, he won’t think of this food as a proper meal.” 

Then the venerable Mahakasyapa, understanding her thoughts, said this 
to that woman who was dependent on the city for alms: “Sister, I am 
happy!^^^ I can pass the whole day and night on the food that you have 
given me. ^ 

She became very excited. “The noble Mahakasyapa [83] has accepted 
alms from me!” Then, while cultivating faith in her mind for the venerable 
Mahakasyapa, she died and was reborn among the gods of Tusita (Content). 


Sakra’s Attempted Offering 

Though Sakra, lord of the gods, saw the woman offering rice water, 
cultivating faith in her mind, and then dying, he didn’t see where she was 
reborn. He began to look through the various hells, but he didn’t see her. 
Then he looked through the realms of animals, hungry ghosts, and 
mortals, and among the gods of Caturmaharajika (Four Groups of the Great 
Kings) and Trayastrirnsa (Thirty-Three), but still he didn’t see her. This is 
the case because gods can look and come to know^^® what is below them 
but not what is above them. So Sakra, lord of the gods, approached the 
Blessed One and, having approached, asked a question in verse: 

Where is that woman who rejoiced, 
giving rice water to Kasyapa, 
while the great being Kasyapa 
was wandering about for alms? 

The Blessed One replied: 

There^^^ among those gods named Tusita, 
who have success in all they desire. 


is that woman who rejoiced, 
giving rice water to Kasyapa. 

Then it occurred to Sakra, lord of the gods, “These mortals can’t see the 
results of merit and demerit^^^ before their eyes, and yet they make 
offerings and perform meritorious deeds. I can see^^^ the results of merit 
right before my eyes, since I am appointed in the results of my own merit. 
So why shouldn’t I make offerings and perform meritorious deeds? This 
noble Mahakasyapa has pity for the poor, for orphans, for the destitute, 
and for beggars. I really should offer him alms.” 

With this in mind, Sakra magically created a dilapidated, broken-down 
house in which crows lurked, on a road where poor people lived. Then he 
magically transformed himself into a weaver dressed in hempen rags and 
wearing a rumpled turban. With cracked hands and feet, he began to 
weave. The divine maiden Saci, bearing the disguise of a weaver’s wife, also 
began to weave on a loom. Near her, divine ambrosia stood ready. 

Now the venerable Mahakasyapa, having pity for the destitute, for 
orphans, and for beggars, went to their homes one after another. [84] “This 
is so sad,” he thought as he stood at their doorways holding out his bowl. 
Then Sakra, lord of the gods, filled his bowl with divine ambrosia. 

Then it occurred to the venerable Mahakasyapa, 

Divine ambrosia is his food, 

and yet this is the extent of his home. 

Considering this sharp contrast, 
my heart is filled with doubt. 

It is in fact a law of nature that the knowledge and insight of arhats does 
not operate unless they focus their attention.^^^ Mahakasyapa began to 
focus his attention, and then he saw that it was Sakra, lord of the gods. 

“Kausika,” he said, “why do you create obstacles for those beings who 
suffer, especially when the Blessed One himself, a perfectly awakened 
tathagata arhat, has completely uprooted^^^ that arrow of doubt and 
uncertainty that you have cultivated for so long?” 


“Noble Mahakasyapa, you ask why I create obstacles for those beings 
who suffer. Well, these mortals can’t see the results of merit before their 
eyes, and yet they make offerings and perform meritorious deeds. I can see 
the results of merit right before my eyes. So why shouldn’t I make 
offerings?^^^ Indeed the Blessed One has said. 

Meritorious deeds are to be performed. 

Not performing meritorious deeds brings suffering.^^^ 

Those who perform meritorious deeds^^^ 
can rejoice in this world and in the next. 

From then on the venerable Mahakasyapa began to enter households for 
alms only after focusing his attention. Meanwhile Sakra, lord of the gods, 
would float in the air, and as the venerable Mahakasyapa would wander for 
alms, he would fill his begging bowl with divine ambrosia. The venerable 
Mahakasyapa, in turn, would flip his bowl over and the food would spill 
out. 

The monks explained this situation to the Blessed One. 

The Blessed One said, “Therefore, I permit a begging-bowl cover to be 
used.” 


King Prasenajit of Kosala’s Offerings 

Word spread all around that a certain woman who was dependent on the 
city for alms had offered rice water to the noble Mahakasyapa and that she 
had been reborn among the Tusita gods. Then King Prasenajit of Kosala 
heard that a certain woman who was dependent on the city for alms had 
offered rice water to the noble Mahakasyapa and that she had been reborn 
among the Tusita gods.^^^ When he heard this, he approached the Blessed 
One. Having approached, he venerated with his head the feet of the Blessed 
One and then sat down at a respectful distance. The Blessed One 
instructed, incited, inspired, and delighted King Prasenajit of Kosala, [85] 
who was seated at a respectful distance, with a discourse on the dharma. 
After he instructed, incited, inspired, and delighted him in many ways with 


this discourse on the dharma, he became silent. King Prasenajit of Kosala 
then got up from his seat, properly arranged his robe on one shoulder, 
bowed toward the Blessed One with his hands respectfully folded, and said 
this to the Blessed One: “May the Blessed One, on behalf of the noble 
Mahakasyapa, accept food from me for seven days.” With his silence, the 
Blessed One accepted King Prasenajit of Kosala’s invitation. Then King 
Prasenajit of Kosala, realizing that by his silence the Blessed One had 
accepted his invitation, left the Blessed One’s presence. 

That very night King Prasenajit of Kosala prepared hard and soft foods, 
both fresh and fine, and then at daybreak he got up, prepared the seats, 
and distributed pitchers of water. Then he had a messenger inform the 
Blessed One that it was now the appropriate time: “It is time, Bhadanta. 
The food is ready. Now the Blessed One may do as the time permits.” 

Later in the morning the Blessed One got dressed, took his bowl and 
robe, and leading the community of monks that surrounded him, 
approached the place where King Prasenajit of Kosala was offering food. 
Having approached, he sat down in front of the community of monks in 
the seat specially prepared for him. 

Now when King Prasenajit of Kosala was sure that the community of 
monks led by the Buddha was comfortably seated, he served and indulged 
them, with his own hands, with hard and soft foods, both fresh and fine. 

Meanwhile a bowl-carrying beggar stood in the area of the elders 
cultivating faith in his mind. “This king,” he thought, “can see the results 
of merit right before his eyes since he is appointed in the results of his own 
merit. Yet he is still unsatisfied with this merit, so he makes more offerings 
and performs more meritorious deeds.” 

Now when King Prasenajit of Kosala had served and indulged the 
community of monks led by the Buddha, with his own hands, with many 
courses of hard and soft foods, both fresh and fine, and was sure that the 
Blessed One had finished eating, washed his hands, and set aside his bowl, 
he then sat down in front of the Buddha, taking a lower seat, to listen to the 
dharma. 

Then the Blessed One said, “Your majesty, in whose name shall I assign 
the reward from the offering—in your name or in the name of that person 
who has earned more merit than you?” 



“The Blessed One has eaten the food that I’ve offered as alms,” the King 
reflected. [86] “Who else could have earned more merit than me?” With 
this in mind, he said, “Blessed One, may the Blessed One assign the reward 
from the offering in the name of that person who has earned more merit 
than me.” 

The Blessed One then assigned the reward in the name of that bowl¬ 
carrying beggar. And it went on like this for six days. 

Then on the sixth day^^® the king sat lost in thought, with his cheek in 
his hand. “The Blessed One eats the food that I offer as alms,” he thought, 
“and then assigns the reward in the name of a bowl-carrying beggar.” 

His ministers saw him and asked, “Why do you sit there lost in thought, 
with your cheek in your hand?” 

“Gentlemen,” the king said, “why shouldn’t I be lost in thought? The 
Blessed One eats the food that I offer as alms and then assigns the reward in 
the name of a bowl-carrying beggar!” 

Then one old minister said, “Don’t worry. We’ll take care of things so 
that tomorrow the Blessed One will assign the reward only in the name of 
my lord.” 

The ministers then ordered the workers as follows: “Tomorrow you are 
to prepare and keep ready an abundance of fine food so that half may fall in 
the monks’ bowls and half on the ground.”^^^ 

On the next day, the ministers kept ready an abundance of fine food. 
Then when the community of monks led by the Buddha was comfortably 
seated, they began to serve them. Half of the food fell in the monks’ bowls, 
and half on the ground. Those bowl-carrying beggars ran forward, 
thinking, “We’ll take what’s fallen on the ground!” But the people who 
were serving food didn’t let them. 

Then that one bowl-carrying beggar said, “Though the king has an 
abundance of food and wealth, there are others like us who are suffering 
and longing for it. Why then isn’t it being given away? What’s the use of 
throwing it away without making use of it?” 

That bowl-carrying beggar’s mind became distracted. It wasn’t possible 
for him to cultivate faith in his mind as he did before. 


Meanwhile the king fed the community of monks led by the Buddha, and 
thinking that the Blessed One wouldn’t assign the reward from the offering 
in his name, he departed without even waiting to hear the reward assigned. 

Then the Blessed One assigned the reward from the offering in the name 
of King Prasenajit of Kosala: 

In the case of a king with an army of 
elephants, horses, chariots, and foot soldiers 
who protects a city and its people—[87] 
now you see the power of offering even 
dry and bland rice gruel as alms. 

Then the venerable Ananda said this to the Blessed One: “Many, many 
times, Bhadanta, the Blessed One has eaten at the home of King Prasenajit 
of Kosala and assigned the reward from an offering in some-one’s name. 
But I don’t remember a reward ever being assigned like this before.’’ 

“Ananda,” the Blessed One asked, “do you want to hear about the karmic 
bonds of King Prasenajit of Kosala, beginning with his offering of some 
bland rice gruel?” 

“Yes, Blessed One. For this it is the right time. Sugata, for this it is the 
right occasion. May the Blessed One describe the karmic bonds of King 
Prasenajit of Kosala, beginning with his offering of some bland rice gruel. 
Hearing the words of the Blessed One, the monks will keep them in mind.” 

Then the Blessed One addressed the monks: 

Long ago, monks, in a certain market town,^^^ there lived a householder. 
He brought home a girl from an appropriate family as his wife, and with 
her he fooled around, enjoyed himself, and made love. From his fooling 
around, enjoying himself, and making love, a son was born. The boy was 
raised and nourished and eventually became quite clever. 

One day that householder said to his wife, “My dear, this son of ours will 
bring us debt and take away our wealth.^^^ I’ll take some goods for trade 
and go abroad.” 

“Yes, dear husband,” she said. “You should do that.” 


So the householder took some goods and went abroad, and right there 
met with an untimely death. The householder had few possessions; the 
householder’s wealth was completely lost. His son became miserable. 

Now the householder had a friend, and this friend spoke to the boy’s 
mother: “Let this son of yours protect my field. I can provide him with food 
without any difficulty. 

“Yes, that would be good.’’ 

The boy began to protect the man’s field. And the man, with no 
difficulties, began to provide him with food.^^^ Then one day it was a lunar 
holiday. 

The boy’s mother reflected, [88] “Today the householder’s wife will be 
busy feeding friends, relations, and relatives as well as ascetics and 
brahmans. I’ll go during the peak hours^^^ and bring food to my boy.’’ 
Then, during the peak hours, she went and informed the householder’s 
wife of the matter. 

“I don’t give anything to ascetics, brahmans, or even to my relatives,” 
she said angrily. “Do you think I’m going to give anything to a servant? 
Leave things as they are for now. Tomorrow I’ll give him twice as 
much.”^^^ 

“I won’t let my son go hungry,” the boy’s mother reflected. Since she 
had prepared some bland rice gruel for herself,^^^ she took it and went to 
the field.^^^ Her son saw her from far away. 

“Mom,” he said, “do have anything tasty to eat?” 

“Son,” she said, “I don’t even have the usual, everyday food with me 
today. I prepared some bland rice gruel for myself, brought it, and came 
here. You should eat it.” 

“Put it down and go,” he said. So she put it down and went away. 

When no buddhas are born, solitary buddhas can arise in the world. 
They have pity for the poor and neglected, they live in remote areas, and 
they alone are worthy of people’s offerings. 

Meanwhile a solitary buddha arrived in that country. The house-holder’s 
son saw this solitary buddha, who instilled faith through his body and 
through his mind and was calm in his actions. 


“Surely I’ve never served such a righteous being so worthy of offerings 
before,” he reflected. “And so my condition is as it is. If he will accept some 
bland rice gruel from me, then I should give it to him.” 

Then that solitary buddha, understanding with his mind the thoughts of 
the householder’s son, held out his begging bowl. “Friend, if you have 
anything to spare, please put it in my bowl.” 

With great faith he offered that bland rice gruel to the solitary buddha. 

“what do you think, monks? That poor man was none other than King 
Prasenajit of Kosala at that time and at that juncture. Since he offered some 
bland rice gruel to that solitary buddha as alms, because of that action, six 
times he will have kingship, lordship, and dominion among the 
Trayastrirnsa gods, and six times, right here in Sravasti, he will be a 
ksatriya king who has been duly consecrated. And because of the karma 
that remains, he has now become a ksatriya king who has been duly 
consecrated. [89] His offering of alms has come to fruition. 

It is with reference to this that I say: 

In the case of a king with an army of 
elephants, horses, chariots, and foot soldiers 
who protects a city and its people- 
now you see the power of offering even 
dry and bland rice gruel as alms.” 

Word spread all around that the Blessed One had revealed the karmic 
bonds of King Prasenajit, beginning with his offering of some bland rice 
gruel. King Prasenajit heard this, so he approached the Blessed One. 
Having approached, he venerated with his head the feet of the Blessed One 
and then sat down at a respectful distance. The Blessed One instructed, 
incited, inspired, and delighted King Prasenajit of Kosala, who was seated at 
a respectful distance, with a discourse on the dharma. After he instructed, 
incited, inspired, and delighted him in many ways with this discourse on 
the dharma, he became silent. 

King Prasenajit of Kosala then got up from his seat, properly arranged 
his robe on one shoulder, bowed toward the Buddha with his hands 



respectfully folded, and said this to the Blessed One: “May the Blessed One, 
along with the community of monks, accept my offering of enough 
provisions of robes, begging bowls, bedding and seats, and medicines to 
cure the sick to last the three months of the rainy season.” 

With his silence the Blessed One accepted King Prasenajit of Kosala’s 
invitation. 

For those three months. King Prasenajit of Kosala offered delicious food 
to the community of monks led by the Buddha and provided each and 
every monk with hundreds and thousands of garments. He also collected 
millions of jars of oil and was all set to give out oil-lamp trees. Then, at the 
time of distributing these things and performing a ceremony, there was a 
great commotion. 


A Suffering Beggar Woman s Offering 

A certain woman who was dependent on the city for alms was suffering 
greatly. While wandering for alms with an empty bowl, she heard a great 
uproar. And when she heard it, she asked, “Gentlemen, what is this great 
commotion and uproar?” 

“For three months King Prasenajit of Kosala has given food to the 
community of monks led by the Buddha,” others reported. “He has also 
provided each and every monk with hundreds and thousands of garments. 
Now he has collected millions of jars of oil and is all set to give out oil-lamp 
trees.” 

Then it occurred to that woman who was dependent on the city for alms, 
“This King Prasenajit of Kosala isn’t satisfied with his merit, so he still 
makes offerings and performs meritorious deeds. [90] I really should collect 
oil from someplace so that I can offer a lamp to the Blessed One as well.” 
Then she begged a little bit of oil in a broken bowl, lit a lamp, and placed it 
where the Buddha would do his walking meditation. Falling prostrate at his 
feet, she made this fervent aspiration: 


By this root of virtue, just as this lord Sakyamuni arose in the 
world when people lived for one hundred years as a teacher 



named Sakyamuni, likewise, may I, too, when people live for one 
hundred years, be a teacher, that very Sakyamuni. As that 
excellent pair, Sariputra and Maudgalyayana, were his first pair 
of disciples, the monk Ananda his personal attendant, 
Suddhodana his father, Mahamaya his mother, [Kapilavastu his 
city],^^° and Prince Rahulabhadra his son, [likewise, may the 
excellent pair Sariputra and Maudgalyayana also be my first pair 
of disciples, the monk Ananda my personal attendant, 
Suddhodana my father, Mahamaya my mother, Kapilavastu my 
city, and Prince Rahulabhadra my son.]^^^ And as this Blessed 
One will pass into final nirvana and his relics be distributed, 
likewise, may I, too, pass into final nirvana and may my relics be 
distributed. 

Then all the lamps went out save the lamp that she had lit, which 
continued to shine. 

It is a rule that the personal attendants of lord buddhas do not go to bed 
until lord buddhas go to bed. The venerable Ananda reflected, “It is 
impossible and inconceivable that lord buddhas would go to sleep in the 
light. I really should put out that lamp.” He began to put it out with his 
hand, but he wasn’t able to. Then he tried with the edge of his robe, then 
with a fan, but he still wasn’t able to put it out. 

Then the Blessed One addressed the venerable Ananda: “What are you 
trying to do, Ananda?” 

“Blessed One,” he said, “the thought occurred to me that it is impossible 
and inconceivable that lord buddhas would go to sleep in the light, and that 
I should put out that lamp. So I began to put it out with my hand, but I 
wasn’t able to. Then I tried with the edge of my robe, then with a fan, but I 
still wasn’t able to.” 

“Ananda,” the Blessed One said, “you’ll just exhaust yourself. Even if 
gale-force Vairambhaka winds^^^ were to blow, they wouldn’t be able to 
put it out, much less the movement of a hand, the edge of a robe, or a fan. 
This is so precisely because this lamp was lit by that woman with a great 
resolution of mind. Moreover, Ananda, when people live for one hundred 
years, that woman will be a perfectly awakened tathagata arhat named 


Sakyamuni. The excellent pair, Sariputra and Maudgalyayana, will be her 
first pair of disciples, the monk Ananda her personal attendant,^^^ 
Suddhodana her father, Mahamaya her mother, Kapilavastu her city, and 
Prince Rahulabhadra her son. [9l] She will pass into final nirvana and her 
relics will be distributed.” 

This was said by the Blessed One. With their minds uplifted, the monks 
welcomed the words of the Blessed One. 

So ends the Nagaravalamhikd-avaddna, the seventh chapter in the 
glorious Divydvaddna. 


8. The Story ofSupriya 

supriya-avadAna 


T he Lord Buddha was staying in Sravasti at the Jeta Grove in the park of 
a man named Anathapindada (Almsgiver to the Poor). There he was 
respected, honored, revered, and venerated by kings, royal ministers, 
the well-to-do, townspeople, brahmans, householders, guildmasters, 
caravan leaders, gods, nagas, yaksas, anti-gods, heavenly birds, kinnaras, 
and great snakes. Thus praised by gods, nagas, yaksas, antigods, heavenly 
birds, kinnaras, and great snakes, the Lord Buddha, along with the 
community made up of his disciples, received provisions of robes, begging 
bowls, bedding and seats, and medicines to cure the sick. 

There in the Jeta Grove in the park of Anathapindada, the Blessed One 
had come to pass the rainy-season retreat. When the day of the ceremony 
to mark the end of the rainy season finally arrived, many of the merchants 
living in Sravasti approached the Blessed One. Having approached, they 
venerated with their heads the feet of the Blessed One and then sat down at 
a respectful distance. The Blessed One instructed, incited, inspired, and 
delighted those many merchants living in Sravasti, seated as they were at a 
respectful distance, with a discourse on the dharma. After he instructed, 
incited, inspired, and delighted them in many ways with this discourse on 
the dharma, he became silent. Then those many merchants from Sravasti 
rejoiced and delighted in the words of the Blessed One, venerated with 
their heads the feet of the Blessed One, and left the Blessed One’s presence. 



Next they approached the venerable Ananda. Having approached, [92] 
they venerated with their heads the feet of the venerable Ananda and then 
sat down at a respectful distance. The venerable Ananda instructed, 
incited, inspired, and delighted those many merchants living in Sravasti 
with a discourse on the dharma. After he instructed, incited, inspired, and 
delighted them in many ways with this discourse on the dharma, he 
became silent. 

Then those merchants got up from their seats, properly arranged their 
robes on one shoulder, bowed toward the venerable Ananda with their 
hands respectfully folded, and said this to the venerable Ananda: “Noble 
Ananda, now that the Blessed One has finished the rainy-season retreat, 
have you heard which region he’ll travel through? That way we can 
prepare the necessary goods for his journey.” 

As a rule, merchants living in the six major cities^^^ prepare goods for 
the travels of lord buddhas in whichever direction they desire to go. 

“Why don’t you ask the Lord Buddha?” the venerable Ananda asked. 

“Lord buddhas are very difficult to approach, and their presence is 
difficult to bear. We can’t ask the Blessed One.” 

“Friends, I also find lord buddhas very difficult to approach and their 
presence difficult to bear. I can’t ask the Blessed One either.” 

“If lord buddhas are difficult to approach and their presence is difficult 
to bear for Bhadanta Ananda as well, how does Bhadanta Ananda know that 
the Blessed One will go in one direction or another?” 

“Gentlemen, either by a sign or by some indirect reference.” 

“How about if it’s by a sign?” 

“The Blessed One will sit facing in the direction that he wants to go. 
That’s how it is with a sign.” 

“How about if it’s by an indirect reference?” 

“He will praise some particular region. That’s how it is with an indirect 
reference.” 

“These days which direction, Bhadanta Ananda, does the Blessed One sit 
facing? And which region does the Blessed One praise?” 

“Friends, these days the Blessed One sits facing Magadha, and he praises 
the region of Magadha. Now friends, there are eighteen benefits to 


traveling with a buddha. Which eighteen? There is no fear of fire; no fear of 
water; no fear of lions; no fear of tigers; no fear of leopards, hyenas, or 
enemy armies; no fear of thieves; no fear of transit, freight, or passage fees; 
and no fear of humans or nonhumans. And from time to time, one sees 
divine forms, hears divine sounds, perceives great flashes of light, [93] and 
hears predictions about oneself. There are dharmic pleasures and material 
pleasures as well. Truly, journeying with a buddha leads to good health.”^^^ 
Those many merchants living in Sravasti rejoiced and delighted in the 
words of the venerable Ananda, venerated with their heads the feet of the 
venerable Ananda, then got up from their seats and departed. 


One Thousand Robbers in a Forest 

As a rule, as long as lord buddhas are living, surviving, and passing time, 
they are intent on helping others and impelled by their great compassion. 
From time to time they travel through forests, rivers, mountains, 
cremation grounds, and the countryside. In this instance, the Lord Buddha 
wanted to travel through the Magadha countryside. 

After the ceremony marking the end of the rainy-season retreat had 
been performed, the Blessed One addressed the venerable Ananda: 
“Ananda, go and inform the monks as follows—‘Seven days from now the 
Tathagata will travel through the Magadha countryside. Whoever among 
you is eager to travel through the Magadha countryside with the 
Tathagata should ready his robes.’” 

“Yes, Bhadanta,” the venerable Ananda replied, consenting to the 
Blessed One’s request. Then he informed the monks: “Venerable ones, 
seven days from now the Blessed One will travel through the Magadha 
countryside. Whoever among you is eager to travel through the Magadha 
countryside with the Blessed One should ready his robes.” 

Then the Blessed One, leading the community of monks that surrounded 
him, together with many merchants, brahmans, and householders from 
Sravasti, set off on a journey through the Magadha countryside. 

Now those many merchants from Sravasti approached the Blessed One. 
Having approached, they venerated with their heads the feet of the Blessed 


One and then said this to him: “While we’re on the way between Sravasti 
and Rajagrha, may the Blessed One, along with the community of monks, 
please accept provisions from us of robes, begging bowls, bedding and 
seats, and medicines to cure the sick.” 

The Blessed One accepted this invitation from those many merchants 
from Sravasti with his silence. Then those many merchants from Sravasti, 
knowing by the Blessed One’s silence that he had accepted their invitation, 
left the Blessed One’s presence. [94] 

So the Blessed One set out. Meanwhile, on the way between Sravasti and 
Rajagrha, a thousand robbers were staying in a large forest. Those 
thousand robbers saw the Blessed One surrounded by the members of the 
caravan and leading the community of monks. At the sight of this, they 
spoke among themselves: “The Blessed One and the community made up 
of his disciples can go. We’ll rob the rest of the caravan.” After giving this 
some thought, they all quickly charged toward the caravan. 

“Gentlemen,” the Blessed One said to them, “what are you planning to 
do?” 

“Bhadanta, we’re robbers who live in the forest. We don’t have farms, 
businesses, or cows to look after. This is the way that we make a living. 
Now the Blessed One and the community made up of his disciples can go. 
We’ll rob the rest of the caravan.” 

The Blessed One said, “This caravan depends on me. Instead of robbing 
it, figure out how much the caravan is worth as a whole and then take the 
equivalent in gold.”^^^ 

“Okay,” the thousand robbers agreed. “Let it be as you say.” 

Those merchants in the caravan who were lay disciples of the Buddha 
figured out how much the whole caravan was worth and informed the 
robbers: “It comes to this many hundreds and thousands.” 

Then, in order to pay those thousand robbers the ransom for the 
caravan, the Blessed One showed them where there was treasure buried 
underground. The thousand robbers took as much gold as the caravan was 
worth. The rest vanished on the spot. In this way the Blessed One saved the 
caravan from the thousand robbers. 

Eventually the Blessed One arrived in Rajagrha. After some time, the 
Blessed One, once again surrounded by the members of the caravan and 


leading the community of monks, left Rajagrha and set out for Sravasti. 
Just as before, a ransom was paid to those thousand robbers for the 
caravan. And it went on like this a second, third, fourth, fifth, and sixth 
time as well. As the Blessed One came and went, he protected the caravan 
from those thousand robbers and paid them off. But on the seventh time, 
the Blessed One left Sravasti and set out for Rajagrha leading the 
community of monks, yet without the caravan. Those thousand robbers 
saw that the Lord Buddha was leading the community of monks without 
the caravan. At the sight of this, they conversed among themselves. 

“The Blessed One can go. We’ll rob the community of monks.” 

“Why’s that?” 

“It’s only the Blessed One that gives us gold.” 

With that said, they charged as fast as they could and began to rob the 
monks. [95] 

“My children,” the Blessed One said, “these are my disciples.” 

“As the Blessed One very well knows,” the robbers said, “we’re robbers 
who live in the forest. We don’t have farms, businesses, or cows to look 
after. This is the way that we make a living.” 

Then the Blessed One showed the robbers where there was a huge 
treasure trove buried underground. “My children,” he said, “take as much 
wealth as you can.” 

Those thousand robbers took as much gold for themselves as they could 
from that huge treasure trove. The rest vanished on the spot. 

Now after the Blessed One had satisfied those thousand robbers with as 
much wealth as they could take, he continued on and eventually arrived in 
Rajagrha. 

Then this thought occurred to those robbers: “All the prosperity and 
good fortune that we have is due to the Lord Buddha. We really should feed 
the Blessed One along with the community made up of his disciples right 
here in this place.” 

Meanwhile there is nothing that lord buddhas [do not know, see, realize, 
and understand. It is a law of nature that lord buddhas have]^^^ great 
compassion, 

they have a single guardian [which is mindfulness]. 


they are the singularly heroic, 
they preach nondualism, 

they abide in the meditative states of tranquility and insight, 
they are expert in the three kinds of objects for self-control, 
they have planted the soles of their feet well on the four bases of 
success, 

they have crossed the four floods [of corruptions], 
they have long since developed an expertise in the four means of 
attracting beings to the religious life, 
they are powerful with the ten powers, 
they are confident with the four confidences, 

they roar the lion-like roar that is far-reaching, majestic, and 
perfect, 

they have destroyed the five [bad] qualities, 

they help others obtain release from the five aggregates [which are 
the basis of clinging to existence], 
they have crossed over the five realms of existence, 
they have shattered the six sense objects, 
they reside alone,^^^ 

they are famous for their fulfillment of the six perfections, 
they are replete with the flowers of the seven factors of awakening, 
they grant the requisites for the seven meditative concentrations, 
they are teachers of the noble eightfold path, 
they lead individuals on the noble path, 

they are expert in attaining the nine successive states of 
quiescence meditation, 

they help others unbind the nine bonds to existence, 
they have fame that fills up the ten directions, 
and they are superior to the thousand gods who have control over 
others. 

Three times in the night and three times in the day—all together six 
times in the night and day—lord buddhas observe the world with their 


buddha vision and think: 


For whom with roots of virtue unplanted shall I plant them? 

For whom with roots of virtue already planted shall I cause them to 
develop? 

who will encounter trouble? 
who will encounter difficulty? 
who will encounter danger? 

Who will encounter trouble, difficulty, and danger? 
who shall I release from trouble, difficulty, and danger? 
who is inclined toward a terrible realm of existence? 
who is prone toward a terrible realm of existence? 

Who is disposed toward a terrible realm of existence? 
who shall I lift up from a terrible realm of existence and establish in 
heaven and liberation? [96] 

To whom, mired in the mud of sense pleasures, shall I offer a 
helping hand? 

For whom shall I make the world, which is already adorned with 
the rising of a Buddha, fruitful? 

Who, without noble wealth, shall I establish in the lordship and 
dominion of noble wealth? 

Who will get worse? 

Who will get better? 

Although the sea, home to monsters, 
may allow the time of the tides to pass, 
the Buddha never allows the time to pass 
for training his beloved children. 

Just as a mother looks after an only child, 
whom she loves dearly, and protects his life, 
the Tathagata looks after those to be trained, 
his future disciples, and protects their minds. 


Abiding in the mind of the Omniscient One, 
like the loving cow searching for her missing calves, 
the cow of compassion never tires of searching 
for her tender calves in need of training, 
lost as they are in the suffering of existence. 

Now the Blessed One was self-controlled and his followers were 
self-controlled, 

he was calm and his followers were calm, 
he was excellent and his followers were excellent, 
he was liberated and his followers were liberated, 
he was confident and his followers were confident 
[he was disciplined and his followers were disciplined, 
he was an arhat and his followers were arhats, 

he was without attachment and his followers were without 
attachment, 

and he instilled faith and his followers instilled faith. 

He was like a bull surrounded by a herd of cows, 

like a royal elephant surrounded by a herd of elephant cubs, 

like a lion surrounded by a carnivorous pack, 

like a royal goose surrounded by a gaggle of geese, 

like an eagle surrounded by a flock of birds, 

like a learned brahman surrounded by an assembly of students, 

like an eminent doctor surrounded by a group of patients, 

like a warrior surrounded by a troop of soldiers, 

like a guide surrounded by a group of travelers, 

like a caravan leader surrounded by a company of merchants, 

like a guildmaster surrounded by townspeople, 

like a vassal king surrounded by a cabinet of ministers, 

like a wheel-turning king surrounded by a thousand sons, 

like the moon surrounded by a constellation of stars, 

like the sun surrounded by a thousand rays of light. 



like the great king Dhrtarastra surrounded by a group of celestial 
musicians, 

like the great king Virudhaka surrounded by a group of 
kumbhandas, 

like the great king Virupaksa surrounded by a group of nagas, 
like the great king Dhanada surrounded by a group ofyaksas, 
like Vemacitrin surrounded by a group of antigods, 
like Sakra surrounded by a group of gods, 

and like Brahma surrounded by the gods of Brahmakayika 
(Brahma’s Assembly). 

He was like an ocean but calm, 
like a cloud but full of water, 

and like a mighty elephant but without pride or passion. 

His senses were well restrained, 
his deportment and demeanor were unflappable, 
he was adorned with the thirty-two marks of a great man, 
and his body was radiant with the eighty minor marks. 

His form was adorned with a halo extending an arm’s length, 
his brilliance was greater than a thousand suns, 
and like a mountain of jewels that moved, he was beautiful from 
every side. 

He was endowed with the ten powers, 
the four confidences, 

the three special applications of mindfulness, 
and great compassion.]^^^ 

Then the Blessed One, considering that it was the proper time to train 
those robbers, left Rajagrha, and leading the community of monks that 
surrounded him, in due course arrived at that forest of sa/a trees. Those 
thousand robbers saw the Lord Buddha, together with the community 
made up of his disciples, coming from a distance. At the sight of them, they 
cultivated faith in their minds and approached the Blessed One. Having 


approached, they fell prostrate at the feet of the Blessed One and said this 
to him: “May the Blessed One, along with the community of monks, accept 
this invitation to eat in our homes tomorrow.” 

With his silence, the Blessed One accepted the invitation of those 
thousand robbers. Then those thousand robbers, knowing by the Blessed 
One’s silence that he had accepted their invitation, left the Blessed One’s 
presence. 

That very night those thousand robbers prepared hard and soft foods, 
both fresh and fine, and then at daybreak they got up, prepared the seats, 
and distributed pitchers of water. Then they had a messenger inform the 
Blessed One that it was now the appropriate time: “It is time, Bhadanta. 
The food is ready. Now the Blessed One may do as the time permits.” [97] 

Later in the morning the Blessed One got dressed, took his bowl and 
robe, and leading the community of monks that surrounded him, 
approached the place where those thousand robbers were offering food. 
Those thousand robbers then washed the feet of the community of monks 
led by the Buddha with sandalwood-scented water. With his hands and feet 
washed, the Blessed One sat down in front of the community of monks in 
the seat specially prepared for him. 

Now when those thousand robbers were sure that the community of 
monks led by the Buddha was [comfortably]^^^ seated, they served and 
indulged them with their own hands, with hard and soft foods, both fresh 
and fine. And when they were sure^^^ that the Blessed One had finished 
eating, washed his hands, and set aside his bowl, they then sat down in 
front of the Blessed One, taking lower seats, to listen to the dharma. 

Then the Blessed One, realizing their inclinations and propensities, and 
knowing their makeup and nature, gave them a discourse on the dharma 
such that when they heard it, those thousand robbers, seated right there in 
their seats, with the thunderbolt of knowledge, broke through that 
mountain which is the false view of individuality that arises with its twenty 
peaks of incorrect views, and directly experienced the reward of the 
stream-enterer. Having seen the truth, they said. 

What has been done for us, Bhadanta, 

neither our mothers nor our fathers have done. 


nor any king, 

nor any deities, or deceased ancestors, 
nor any ascetics or brahmans, 
nor any kinsmen or relatives. 

It is all due to the Blessed One, our virtuous friend. 

Our feet, which were sinking in the realms of hell, the animal 
realm, and the realm of hungry ghosts, have been lifted up! 

We’ve been established among gods and humans! 

Sarnsara has come to end! 

Oceans of blood and tears have dried up! 

Mountains of bones have been scaled! 

Bhadanta, may we renounce, take ordination, and become monks 
according to the dharma and monastic discipline that have 
been so well expressed. 

May we follow the religious life in the presence of the Blessed One. 

Then the Blessed One said in his Brahma-like voice, “Come, my children, 
follow the religious life.” As soon as the Blessed One finished speaking, 
their heads were suddenly shaven.^^^ [Becoming arhats,] 

they were free from attachment in the three realms [of desire, 
form, and formlessness]; 

they regarded clods of earth and gold as equal in value; 
they possessed equanimity toward the sky and the palms of their 
hands; 

they didn’t distinguish between being cut by a blade and being 
anointed with sandalwood paste; 

the eggshell [of their ignorance] was broken by knowledge; 
they obtained the special knowledges, superhuman faculties, and 
analytic insights; 

and they were averse to worldly attainments, temptations, and 
honors. 

They became worthy of respect, honor, and obeisance from the 
gods, including Indra and Upendra. 


Those monks in doubt asked the Lord Buddha, the remover of all doubts, 
[98] “Look, Bhadanta. Is it true that the Blessed One satisfied those 
thousand robbers with wealth seven times and then established them in 
the unsurpassed supreme security that is nirvana?” 

“Yes, monks,” the Blessed One said, “not only now, but in the past as 
well, I paid those same thousand robbers a ransom for a caravan and its 
many thousands of goods—but I wasn’t able to fully satisfy them. Then, 
after performing many hundreds and thousands of difficult deeds, after 
one hundred years, I completed the journey to Badaradvipa. It is a difficult 
journey to make for gods and humans; it is even difficult to accomplish for 
Sakra, Brahma, and the other gods. Then I satisfied those same thousand 
robbers with gold, silver, beryl, crystal, and the like, with special jewels, 
and with those special things that were the objects of their desire. 
Afterward, I established all the inhabitants of Jambudvipa (Black Plum 
Island) on the tenfold path of virtuous actions. Listen to this.” 


The Beloved Supriya 

Long ago, monks, in a time gone by, right here in Jambudvipa, in the city of 
Varanasi, a king named Brahmadatta ruled a kingdom that was thriving 
and safe, with plenty of food and crowds of people, that was free from 
quarrel and strife, with no hustle and bustle, thieves, famine, or diseases. 
He watched over the kingdom as if it were an only child whom he loved 
dearly. 

Now at that time in Varanasi there lived a caravan leader named 
Priyasena (Beloved Commander), who was rich, wealthy, and prosperous. 
Truly, he rivaled the god Vaisravana in wealth. He brought home a girl 
from an appropriate family as his wife, and with her he fooled around, 
enjoyed himself, and made love. 

Meanwhile a certain being who was very powerful because of his vast 
merit^^^ died and passed away from an excellent community of the gods. 
He entered the womb of the caravan leader Priyasena’s wife. 

Now an intelligent woman here in this world tends to possess five special 
characteristics. Which five? 


she knows when a man is in love; 

she knows when the time is right, and she knows when she is 
fertile; 

she knows when life has entered her womb; 

she knows from whom life has entered her womb;^^^ 

and she knows if it’s a boy, and she knows if it’s a girl. 

If it’s a boy, the fetus settles on the right side of the womb. If it’s a girl, it 
settles on the left side of the womb. 

In high spirits, the caravan leader Priyasena’s wife informed her 
husband: [99] “Congratulations, dear husband! I’m pregnant! And since the 
fetus has settled on the right side of my womb, it will definitely be a boy.’’ 

Likewise in very high spirits, he uttered this inspired utterance: 

So it is that I may finally get to see my son’s face, a sight I’ve long 
desired to see! 

May my son not be ignoble. 

May he perform those duties I expect of him. 

May he, having been supported by me, support me in return. 

May he be the one to claim my inheritance. 

May my family lineage be long lasting. 

And may he, when we are dead and gone, make offerings and perform 
meritorious deeds on our behalf, and then direct the reward in our 
names with these words—“This merit shall follow >these two 
wherever they are born and wherever they go.” 

Knowing that she was pregnant, the caravan leader Priyasena kept his 
wife in the upper story of their palatial home, free from any restraints, 
with all the necessities for the heat in the hot season and all the necessities 
for the cold in the cold season. She was given the foods that doctors 
prescribed, those not too cold, not too hot, not too bitter, not too sour, not 
too salty, not too sweet, not too pungent, and not too astringent, and those 
foods free from bitterness, sourness, saltiness, sweetness, pungency, and 
astringency. Her body was adorned with strings and necklaces of pearls. 


and like a nymph wandering in the divine Nandana Grove, she moved from 
bed to bed and from seat to seat, never descending to the ground below.^^^ 
And she heard no unkind words until the fetus matured. 

After eight or nine months, she gave birth. A boy was born who was 
beautiful, good-looking, and attractive, radiant with a golden complexion, 
who had a parasol-shaped head, lengthy arms, a broad forehead, joined 
eyebrows, a prominent nose, and a firm and toned body as strong as an 
athlete’s. 

Then his relatives came together and assembled. For three weeks, that is 
twenty-one days and nights, they celebrated the occasion of his birth and 
then they selected a name for him. 

“What should this boy’s name be?’’ 

“The boy is the son of the caravan leader Priyasena. Therefore the boy’s 
name should be Supriya (Greatly Beloved).’’ 

The boy Supriya was entrusted to eight nurses—two wet nurses, two 
shoulder nurses, two nursemaids, and two playtime nurses. Raised by 
these eight nurses, who nourished him with milk, yogurt, fresh butter, 
clarified butter, butter scum, and other special provisions that were very 
pure, he grew quickly like a lotus in a lake. 

When he grew up, [lOO] he was entrusted to teachers to learn writing 
and then arithmetic, accounting, matters relating to trademarks, and to 
debts, deposits, and trusts. He was educated in the science of elephants, 
the science of horses, the science of jewels, the science of wood, the 
science of cloth,^^^ the science of men, the science of women, and the 
sciences of various commodities. He knew all the scriptures, he was skilled 
in all the arts and proficient in all crafts, he knew the languages of all 
creatures, and he knew the fates of those in all realms of existence.[And 
in each of the eight sciences]^^^ he was learned and well versed, capable of 
explaining and expounding upon them. His intellect was singularly sharp 
and acute, and with his knowledge, he was like fire ablaze. 

He also became skilled in those topics regarding arts and administration 
that are applicable to those ksatriya kings who have been duly consecrated 
and who have obtained lordship, might, and power in their respective 
regions. This enables them to conquer and rule the great sphere of the 


earth. That is to say, he became skilled in riding on an elephant’s neck, 
riding horseback, driving chariots, handling weapons and a bow, attacking, 
decamping, handling an elephant, throwing a lance, knowing what is to be 
cut, knowing what is to be broken, punching, head-butting, shooting by 
sound, piercing a target, striking vital points, delivering vigorous blows, 
and the five subjects of knowledge. 

Now it is a truism that a son doesn’t make a name for himself as long as 
his father is still alive. Well, one day the caravan leader Priyasena fell sick. 
Though treated with medicines made from roots, stalks, leaves, flowers, 
and fruits, he continued to get worse. 

All that is accumulated is lost in the end, 
what goes up comes down in the end, 
what comes together comes apart in the end, 
and what lives must die in the end. 

And so, he died. After the caravan leader Priyasena had died, 
Brahmadatta, the king of Kasi, anointed Supriya as the chief caravan 
leader. 


Supriya the Caravan Leader and One Thousand 
Robbers 

In his capacity as a caravan leader, Supriya made this great promise: “All 
beings I will satisfy with wealth.” But there wasn’t much to give and there 
were many supplicants. After a few days, his wealth gave out and was 
finally exhausted. 

Now as chief caravan leader, Supriya reflected, “There isn’t much to give 
and there are many supplicants. After a few days, my wealth will give out 
and finally be exhausted. I really should get an ocean-going ship ready and 
then set sail in the great ocean to find more wealth.” [lOl] 

Then the chief caravan leader Supriya got an ocean-going ship ready, 
and together with five hundred merchants, set sail in the great ocean. 
Eventually, they reached Ratnadvipa (jewel Island), collected jewels, and at 



last they emerged from the great ocean, safe and sound. They then loaded 
their goods onto vehicles on land and set off toward Varanasi. When they 
were in the middle of the wilds of the forest, they met up with a thousand 
robbers. 

Eager to rob them, those robbers charged as fast as they could. 

The caravan leader Supriya looked at them and said, “Gentlemen, what 
are you planning to do?” 

“Caravan leader,” they said, “you alone may go. You’ll be safe and sound. 
We’ll rob the rest of the caravan.” 

“Gentlemen,” the caravan leader said, “this caravan depends on me. You 
shouldn’t rob it.” 

Thus addressed, the robbers said, “We’re robbers who live in the forest. 
We don’t have farms, businesses, or cattle to look after. This is the way that 
we make a living.” 

“Gentlemen, figure out how much the caravan is worth,” the caravan 
leader Supriya said to them, “and I’ll pay you that much on its behalf.” 

Then the merchants, after consulting with each other, figured out how 
much wealth they had among them and informed the robbers: “It comes to 
this many hundreds and thousands.” 

Then the caravan leader Supriya offered his own things to buy back the 
caravan’s goods, and thus he saved the caravan from the robbers. And it 
went on like this a second, third, fourth, fifth, and a sixth time as well. Each 
time the caravan leader Supriya protected the caravan from those same 
thousand robbers and paid them off. Then on the seventh time, the 
caravan leader Supriya set sail once again in the great ocean. After 
successfully completing his voyage, while he was on his way back, in the 
middle of the wilds of the forest, he was again overtaken by those same 
thousand robbers. Eager to rob him, the robbers charged him as fast as 
they could. Then the caravan leader Supriya looked at them and said, 
“Gentlemen, I am Supriya the caravan leader.” 

“Great caravan leader,” the robbers said, “you know very well that we’re 
robbers that live in the forest. We don’t have farms, businesses, or cows to 
look after. This is the way that we make a living.” 

Then the caravan leader Supriya remembered his promise from before, 
and with a firm commitment to that promise, offered his goods to those 



thousand robbers. The great caravan leader Supriya reflected, [102] “These 
robbers hoard whatever wealth they can get. Though I made a great 
promise that I would satisfy all beings with wealth, under these 
circumstances I can’t even satisfy these thousand robbers with wealth. 
How can I possibly satisfy all beings with wealth?” Lost in this thought, he 
drifted into sleep. 


Supriya Receives Instructions 

Meanwhile the great being Supriya, who was very powerful because of his 
vast merit, who was magnanimous, trying to fulfill the desires of all beings, 
and who had set out for the benefit of the world, was approached by a very 
powerful deity. She consoled him: “Caravan leader, don’t be sad. This 
fervent aspiration of yours will be successful. Great caravan leader, right 
here in Jambudvipa there is a great trading center called BadaradvTpa 
(Jujube Island), which is inhabited by non-humans and presided over by 
very powerful people. And in BadaradvTpa are the very best jewels, which 
can fulfill the various desires of all beings. Only if the great caravan leader 
can complete the journey to BadaradvTpa can he fulfill this great promise. 
Still, this great promise would be difficult to fulfill even for Sakra, Brahma, 
and the rest of the gods, let alone for a human being.” With these words, 
the deity vanished on the spot. 

Now the great caravan leader wasn’t able to ask that deity which 
direction BadaradvTpa was in or how one got there. So when the caravan 
leader Supriya had awakened from his sleep, it occurred to him, “How good 
it would be if that deity would show herself again! She has to point out the 
direction and the way to go to the great trading center BadaradvTpa!” Lost 
in this thought, he drifted into sleep once again. 

Now that deity knew that Supriya was a great being who was very 
powerful because of his vast merit, that he was firmly committed to his 
generous promise, that he had great courage and heroism, and that he 
never gave up.^^^ So she approached him and said, “Caravan leader, don’t 
be sad. In the west, great caravan leader, after steering clear of five 
hundred small islands, one comes upon seven great mountains, which are 


tall and lofty, and seven great rivers. After one traverses these, making use 
of one’s physical strength, this is who and what one encounters— 

• [a mountain and an ocean called] Anulomapratiloma (Going This 

Way and That) 

• [a mountain and an ocean called] Avarta (Whirlpool) 

• [the demon] Sankhanabha (Conch-Like Navel) and Sankhanabhi 

[the magical herb that he controls] 

• a mountain [and an ocean called] Niloda (Blue Water) 

• Mount Tarakaksa (Starry-Eyed) 

• [the demon] Nilagriva (Blue Neck) 

• [an ocean called] Vairambha (Gale) 

• the Tamra Forest (Forest of Copper Tamra Trees) [103] 

• a bamboo thicket 

• seven thorny mountains 

• a river of acid 

• Mount Trisahku (Triple-Pointed Peak) 

• Mount Ayaskila (iron Nail) 

• the river Astadasavakra (Eighteen Bends) 

• [a mountain and a] river called Slaksna (Smooth) 

• Mount Dhumanetra (Smokey-Eyed) 

• Mount Saptasivisa (Seven Venomous Snakes) 

• and lastly, a river with the same name 

“There is a great ocean called Anulomapratiloma, and in the great 
Anulomapratiloma Ocean, where no humans can live, Anulomapratiloma 
winds blow this way and that. A person who is very powerful and is 
protected by a deity who is very powerful can make use of his great powers 
of merit, strength, and mind, take a great raft, and set sail in the great 
Anulomapratiloma Ocean. He can travel forward for a month, but for the 
next full day he’ll be brought back by opposing winds. It will happen like 
this a second and a third time as well. While being taken along and brought 
back, if he meets up with a central current of water—since he is protected 
by the power of loving kindness and since he has set out for the benefit of 



the world—he’ll thus emerge from the ocean, pass out of danger, and free 
himself. 

“After successfully crossing the great Anulomapratiloma Ocean, he’ll 
come upon a mountain also called Anulomapratiloma. On the great Mount 
Anulomapratiloma, which is inhabited by nonhumans, winds called 
Anulomapratiloma blow this way and that, blinding a person and making 
him lose consciousness. Whoever maintains himself with his strength 
should search for the herb called Amogha on that great mountain, then 
take it and apply it to his eyes and smear it on his head.^^^ Then he should 
leave the great mountain called Anulomapratiloma. If he follows this 
procedure, he won’t lose his senses, and he’ll pass over the great Mount 
Anulomapratiloma and be safe and sound. If he doesn’t follow this 
procedure or if he doesn’t find the herb or if he finds it but doesn’t take it, 
he’ll lose his senses for six months and he’ll be crazy as well. Or else he’ll 
fall from on high and die. 

“After successfully crossing the great Mount Anulomapratiloma, he’ll 
come upon a great ocean called Avarta. There blow violent winds that stir 
up the water. A person who is very powerful as a result of his vast merit 
and who is protected by a deity can make use of his great powers of merit, 
strength, mind, and body, take a great raft, [104] and set sail in the great 
Avarta Ocean. The ocean will spin him around seven times in a whirlpool 
and then come to a pause. Having traveled a league in distance, he’ll 
emerge in a second whirlpool. The ocean will then spin him around seven 
times in that whirlpool and again come to pause. Likewise, in a third,^^^ 
fourth, fifth, and sixth whirlpool, the ocean will spin him around seven 
times and then come to a pause, and he’ll travel a league before he 
emerges. Since he is protected by the power of loving kindness, and since 
he has set out for the benefit of the world, he’ll thus emerge from the 
ocean, pass out of danger, and free himself 

“After successfully navigating the great Avarta Ocean, he’ll come upon a 
mountain called Avarta that is inhabited by nonhumans. A demon named 
Sahkha (Conch)^^^ lives there. He is fierce, he is a killer, and he’s big and 
strong. A league above him is the herb called Sankhanabhi. It emits smoke 
during the day and fire at night, and it is protected by a naga. That naga 
sleeps during the day and wanders about at night. Protecting himself and 


without physically disturbing the naga, that person should make use of the 
power of the herb, the power of mantras, and the power of his merit, and 
take the naga’s Sankhanabhi herb during the day while he’s sleeping 
peacefully. Having taken it, he should apply it to his eyes and smear it on 
his head. He should then climb up Mount Avarta. If he follows this 
procedure, he’ll cross Mount Avarta without being harassed by the demon 
Sankhanabha, and he’ll be safe and sound. If he doesn’t follow this 
procedure, if he doesn’t take the herb, or if he finds it but doesn’t take it, 
the demon will kill him. 

“After crossing Mount Avarta, he’ll come upon the great ocean called 
Niloda—it is deep and it appears deep.^^^ In the great Niloda Ocean there 
lives a demon named Taraksa. He has red eyes and flaming hair, his feet, 
teeth, and eyes are deformed, and his stomach protrudes like a mountain. 
If he’s asleep, then his eyes are open and they look like newly risen suns. 
His in-breaths and out-breaths are huge, making the noise guru-guru, 
like the growl of thunder in the clouds or when lightning flashes. If he’s 
awake, then his eyes are shut. At that time, there on that shore of the great 
Niloda Ocean, that person should search for the herb called Mahamakari 
(Great Crocodile),^^^ [105] take it, apply it to his eyes, and smear it on his 
head. He should then take a great raft, and when he knows that the water 
demon Taraksa is asleep, uttering the words of the mantras that make up 
the great spell known as Eranda, which was uttered by buddhas in the past, 
he should approach the water demon. If he doesn’t follow this procedure, if 
he doesn’t take the herb, or if he finds it but doesn’t take it, then the water 
demon Taraksa will first weaken him, then disturb his mind, and in the end 
completely and utterly destroy him. 

“After successfully crossing the great Niloda Ocean, he’ll come upon a 
great mountain also called Niloda. A demon named Nilagriva lives there. He 
has five hundred followers, he is terribly strong and fierce, and he is a 
killer. The great Mount Niloda is completely dark, with no chasms, 
openings, or fissures. It’s all closed up.^°° It’s one solid mass. Now at that 
time if that person stares at it without blinking, it will ruin his eyes and 
render him unconscious. A league above him there is a strange-looking 
herb called Amogha (Never Failing). It’s in the possession of a naga. That 
naga’s sight is poisonous, as is his breath, and his touch and bite are 


poisonous as When he sleeps, he emits smoke. Any animal or bird 

that this smoke happens to touch will die. Considering this, that man 
should wash himself fully and refrain from eating. Then, while protecting 
himself with thoughts filled with loving kindness and compassion, 
thoughts free from malice, and without disturbing the naga’s body, he 
should take the herb. Having taken it, he should apply it to his eyes and 
smear it on his head. Following this procedure, with full awareness, he 
should climb Mount Niloda. This way he won’t go blind and he won’t lose 
consciousness. And the guhyaka demigods won’t attack his body. If he 
doesn’t follow this procedure, if he doesn’t take the herb, or if he finds it 
but doesn’t take it, then the demon NTlagrTva will kill him. 

“After successfully crossing Mount Niloda, he’ll come upon the great 
ocean called Vairambha. In the great Vairambha Ocean blow gale-force 
winds called Vairambha that stir up the water. Even the likes of crocodiles, 
tortoises, vallaka monsters, and porpoises, as well as hungry ghosts, 
pisdcas, and kumbhanda and kataputana spirits don’t dare go there, to say 
nothing of human beings. Having left behind the great Vairambha Ocean, 
to the north, he’ll come upon the great Tamra Forest, which is many 
leagues in length and width. In the middle of the Tamra Forest is a large 
grove of sdla trees [106] and a large well. A huge serpent named Tamraksa 
(Copper Eyed) lives there. He is fierce, he is a killer, he smells terrible, and 
he is five leagues long. He sleeps for six months at a stretch. When he 
sleeps he sprays spittle for a league around him. When he’s awake though, 
there’s less spittle. Above him is a great bamboo thicket. In the bamboo 
thicket is a great stone slab. Making use of his strength and digging it up, 
that man will come upon a cave. In the cave is an herb called Sammohini 
(Making One Senseless). It is ablaze both day and night. He should take it, 
apply it to his eyes, and smear it on his head. Then, when he knows that 
the serpent Tamraksa is asleep, he should make use of the power of the 
herb or the power of mantras and approach the serpent’s home. If he 
follows this procedure, he’ll pass through and be safe and sound, 
undisturbed by the serpent Tamraksa. Afterward, eating roots and fruit, he 
can proceed. 

“After crossing the great Tamra Forest, he’ll come upon seven 
mountains covered in thorny bamboo. He should bind his feet with copper 


strips,and making use of his strength, traverse those mountains. Then 
he’ll come upon seven acid rivers. On their banks is a great forest of silk- 
cotton trees. He should bind together planks of silk-cotton wood to make a 
raft, then board it and cross the rivers without touching the water. If he 
touches the water, the limb that touched it will rot and fall off. 

“After successfully crossing the seven acid rivers, he’ll come upon a 
mountain called Trisahku. On Mount Trisahku, there are triple-pointed 
thorns called Trisahkava, which are sharp—very sharp. With this in mind, 
that person should bind his feet with copper strips, tie them on with rattan 
straps, and then cross over the mountain. 

“After crossing Mount Trisahku, he’ll come upon a river also called 
Trisahku. There, too, in the water are thorns called Trisahkava, which are 
sharp and eighteen fingers long. That person should bind planks of silk- 
cotton wood together to make a raft, and without touching the water, he 
should cross the river there. If he falls in, right there, he’ll straightaway 
meet his death. As there is a Mount Trisahku, there is likewise a river called 
Trisahkuka. And as there is a Mount Ayaskila, so too is there a river called 
Ayaskila. 

“After crossing the Ayaskila River, he’ll come upon a mountain called 
Astadasavakra. It’s tall, it’s covered on all sides, and it has no passageways. 
There is no way to cross it unless one climbs a tree and travels along the 
treetops. 

“After crossing Mount Astadasavakra, he’ll come upon a river with 
eighteen bends called Astadasavakrika, which is filled with different kinds 
of crocodiles. It’s almost round in shape. At that time, he should tie up a 
rattan cord and then use it to cross.If he falls in, he’ll straightaway meet 
his death. [107] 

“After crossing the Astadasavakrika River, he’ll come upon a mountain 
called Slaksna. Mount Slaksna has soft slopes, is tall, and has no 
passageways. There is no way to get around it. Considering this, he should 
make a stairway of iron nails and use it to cross over.^®^ 

“After crossing Mount Slaksna, he’ll come upon a river also called 
Slaksna, which is filled with different kinds of crocodiles. That river is 
covered up. At that time, he should tie up rattan cords and use them to 
cross. If he falls, he’ll straightaway meet his death. 


“After crossing the Slaksna River, he’ll come upon a mountain called 
Dhumanetra that emits smoke. It churns out smoke. Any animals or birds 
that happen to touch this smoke die. Mount Dhumanetra is tall with great 
pitfalls and no passageways. That person should search around there for a 
cave. After finding that cave, he should make use of the power of the herb 
and the power of mantras to open the door to the cave. That cave is 
completely filled with snakes, and the sight of those snakes is poisonous as 
is their touch. Now above Mount Dhumanetra is a large pool of water. In 
that pool of water is a great stone slab. Making use of his strength, he 
should lift it up, and he’ll come upon another cave. In that cave is an herb 
called Sanjivani (Life Giving) and a gem, Jyotirasa (Exuding Light), that 
shines like a lamp. He should take that herb and smear himself with it from 
head to foot. Then he should take that herb and enter the previous cave. 
Making use of the power of the herb and the power of mantras, and 
because of the effect of the herb, [he can proceed, and] the snakes won’t 
climb up on his body. In this way it’s possible to cross the mountain. 

“After crossing Mount Dhumanetra, he’ll come upon the Saptasivisa 
Mountains. Making use of the power of the herb and the power of mantras, 
he should cross the Saptasivisa Mountains. 

“After crossing the Saptasivisa Mountains, he’ll come upon the 
Saptasivisa Rivers. There is a snake there named Tiksnagandha (Sharp 
Smelling). In those rivers that person should look for a piece of flesh. Now 
on the banks of those snake-filled rivers is a forest of silk-cotton trees. He 
should therefore bind planks of silk-cotton wood together to make a raft, 
cover himself with a piece of flesh, and board the raft. Then, because of the 
smell of meat, the snakes will stay on the opposite shore. 

“After crossing the Saptasivisa,^®^ he’ll come upon a large mountain 
called Sudhavadata (White as Lime),^®® which is tall and lofty. He should 
climb it. 

“There you’ll see a large patch of ground whose surface is golden in 
color, which is adorned with flowers, fruit, and shade trees. And you’ll see 
the countryside of Rohitaka (Red), which is thriving and safe, with plenty 
of food and crowds of people. [108] And you’ll also see the great city of 
Rohitaka. It is twelve leagues long and seven leagues wide; it is surrounded 
by seven ramparts and adorned with sixty-two gates; it is resplendent with 


hundreds and thousands of homes, and its streets, roads, squares, 
crossroads, and marketplaces are all well laid out. And in Rohitaka there 
are lutes such as the vmd, vallikf, and mahati, and there is always the sound 
of melodious singing that is pleasant to the ears. It is prosperous with 
many kinds of goods; it is crowded with people who are always happy; it 
has a park, an assembly hall, and a lotus pool, like those of Indra and 
Upendra; it has a pond made even more beautiful by geese, swans, ducks, 
and cakravdka birds; it is inhabited by a great king; and it is served by 
merchants who are great men. 

“A caravan leader named Magha (Generous) lives there who is beautiful, 
good-looking, and attractive as well as learned, wise, and intelligent. He is 
also rich, wealthy, and prosperous, with vast and extensive holdings, and 
has amassed a wealth like the god Vaisravana. Truly, he rivals Vaisravana 
in wealth. He knows how to go from island to island, traveling by ship in 
the great ocean. He’ll tell you about the great trading center called 
Badaradvipa, and he’ll point out the signs that tell of what is to come. If 
you follow this procedure that I’ve explained, you won’t come to grief. In 
this way, great caravan leader, performer of the most difficult of deeds, 
you can fulfill this promise of yours and make good on your commitment 
that is as firm as Mount Sumeru, Mount Malaya, and Mount Mandara. This 
great promise would be difficult to fulfill even for Sakra, Brahma, and the 
rest of the gods, let alone for human beings.” 

With these words, the deity vanished on the spot. 


Supriya’s Journey 

Now after the caravan leader Supriya heard what the deity had to say, he 
woke up from his sleep and was filled with great wonder. He thought, “This 
deity must have performed many hundreds and thousands of the most 
difficult kinds of deeds and in the past completed the journey to 
Badaradvipa. If this deity completed the journey, then she must be able to 
perform difficult deeds. If she is in the process of completing the journey, 
however, then she must have come across people who can perform the 
most difficult deeds and who have, by performing many hundreds and 



thousands of such difficult deeds, completed the journey to Badaradvipa. I 
must perform this very difficult deed, though even just by setting out for 
the benefit of the world, my efforts will have good results. If I perform 
many hundreds and thousands of difficult deeds and complete this journey 
to the great trading center Badaradvipa, I will do a great service to the 
world. [ 109 ] There have been people who performed many hundreds and 
thousands of difficult deeds and in the past completed this journey to 
Badaradvipa. I’m human just as they were. They completed it, so why can’t 
I?” 

Upon reflection, the great caravan leader Supriya—who was firmly 
committed to his promise, whose courage and heroism never tired, who 
never gave up, who was very powerful as a result of his vast merit, and 
who had set out for the benefit of the world—remembered the instructions 
as they had been pointed out to him. Then, preserving in his mind the firm 
commitment to his promise, with great strength, all alone, and without 
anyone’s help, he successfully crossed the five hundred small islands as he 
was instructed. Likewise, he successfully crossed all those dangerous 
places that had been listed in detail, such as the seven great mountains and 
the seven great rivers. Following the procedure that had been explained, 
he survived on roots, bulbs, and fruit, tied two planks together to form a 
raft,^®^ and after twelve full years arrived in the great city of Rohitaka. 
Standing in a park, he addressed one of the men there: “Friend, is there a 
caravan leader named Magha living here in this great city of Rohitaka?’’ 

“There is, my friend,” he said. “But he’s afflicted with a terrible illness. 
It’s quite likely that this sickness will kill him.” 

Then the great caravan leader Supriya thought, “Oh no! I hope the great 
caravan leader Magha doesn’t die before I get to see him! Who else will tell 
me how to go to the great trading center Badaradvipa!” With this in mind, 
he quickly went to the caravan leader Magha’s house, but there he was 
stopped at the door. Fie couldn’t get in to see the great caravan leader. Now 
it’s a law of nature that bodhisattvas are experts in arts and 
administration. So, claiming that he was a doctor, he was allowed to enter. 

Since the great caravan leader Supriya knew the accounts in the 
chapters of the Ayurveda regarding those with terminal illnesses,^®^ he 
saw that the caravan leader Magha would die after six months. Realizing 


this, the great caravan leader Supriya studied medical treatises, and on his 
own prescribed efficacious medical treatments of roots, stalks, leaves, 
flowers, and fruits to alleviate his illness. He also made him very happy by 
speaking precisely and eloquently, and by telling tales from the scriptures. 
In addition, he entertained him with various stories that were pleasing to 
hear.^°^ With dexterity, humility, cleverness, and sweetness, Supriya 
attended to Magha, with devotion and respect, like a good son would his 
father.^^® [llO] Soon things became more tolerable and comfortable for the 
caravan leader Magha, and he regained his senses. 

After the great caravan leader Magha regained his senses, he said this to 
the great caravan leader Supriya: “Where are you from? Clearly you are 
smart in practice and theory; handsome, good-looking, and attractive; as 
well as learned, wise, and intelligent. You’re also a good speaker; 
knowledgeable and well versed in all the scriptures; skilled in all the arts, 
and knowing the languages of all creatures as well their body language, 
what are you by birth? What is your ancestry? Why have you come to this 
country inhabited by nonhumans?” 

Spoken to in this way, the caravan leader Supriya said, “Excellent! 
Excellent, great caravan leader! The time has finally come for the great 
caravan leader to ask me about my hereditary status, my family, my 
ancestry, and the reason that I’ve come here.” Then the great caravan 
leader Supriya gave the caravan leader Magha a detailed account of his 
hereditary status, his family, his ancestry, and the reason that he had come 
there. Afterward, he made this request: “May the caravan leader help me 
to see the great trading center Badaradvipa. This way I may fulfill my 
desires, make good on the promise to which I’m firmly committed, and 
fulfill the desires of all beings.” 

After the great caravan leader Magha heard that the great caravan 
leader Supriya had set out for the benefit of others and was firmly 
committed to his promise, such things as he’d never heard before, he 
stared at him for a long time, unblinkingly and with great astonishment, 
and then said this to him: “You’re young and yet your passion is the 
dharma. I can see that your heroism is extraordinary, not of the kind found 
in mortals. You’ve left Jambudvipa and crossed mountains, oceans, and 
rivers, places where no humans live, to arrive here. And this is a place 


where nonhumans meet their end, to say nothing of human beings. You 
look to me to be a god or one of the gods disguised as a man. Now there is 
nothing difficult left for you to do, nothing you won’t be able to 
accomplish. I’m afflicted with a terrible illness, however, and I’m about to 
die. And yet you’ve come. But still, considering that you’ve set out for the 
benefit of others, who wouldn’t sacrifice himself for you? And so, my son, 
quickly get an excellent ship and make sure everything is in order so that 
we’ll have a proper vehicle for our journey. 

“Okay, caravan leader,’’ the great caravan leader Supriya replied, 
consenting to the great caravan leader Magha’s request, [ill] Then he got 
an excellent ship and made sure everything was in order. Once again he 
approached the great caravan leader Magha and, having approached, said 
this to him: “My lord. I’ve got us an excellent ship and made sure 
everything is in order. Now the great caravan leader may do as the time 
permits.’’ 

Well, the great caravan leader Magha was determined to go to the great 
trading center Badaradvipa, even though his family, relations, children, 
and wife, friends, confidants, kinsmen, and relatives, as well as the king of 
Rohitaka and his workers tried to prevent him from going. He tied two 
planks together to form a raft and, accompanied by the caravan leader 
Supriya, quickly boarded the excellent ship and set sail in the great ocean. 

Then the great caravan leader Magha addressed the great caravan leader 
Supriya: “I’m very sick. I can’t travel standing up. You should make a bed 
for me so that I can travel lying down. Moreover, in this great ocean there 
are signs of various kinds that foretell of what is to come, so you should 
keep me informed of the color and condition of the water.’’ 

After traveling many hundreds of leagues, the great caravan leader 
Supriya saw water that was completely white. At the sight of this, he 
informed the caravan leader Magha: “Great caravan leader, there is 
something you should know. I see water that is pure white.” 

Thus addressed, the caravan leader Magha said, “Great caravan leader, 
the water isn’t really pure white. Instead, if you look to your right, you can 
see a great mountain made of lime. It’s because of this that the water is 
colored. And there are mines there that contain twenty-one minerals. Heat 
up some of this water^^^ and you’ll get gold, silver, and beryl. Some people 


even come here from Jambudvipa, take some jewels, and return. This is the 
first sign that foretells of the great trading center Badaradvipa.” 

Continuing on, the great caravan leader Supriya saw water that was the 
color of weapons’ metal.^^^ At the sight of this, he informed the caravan 
leader Magha: “Great caravan leader, there is something you should know. 
I see water the color of weapons’ metal.” 

“The water isn’t really the color of weapons’ metal,” the caravan leader 
Magha said. “If you look to your right, you can see a great mountain made 
of weapons’ metal. It’s because of this that the water is colored. Here as 
well there are many mines containing minerals. Heat up some of this water 
and you’ll get gold, silver, beryl, and crystal. [112] Some people even come 
here from Jambudvipa, take some jewels, and return. This is the second 
sign that foretells of the great trading center Badaradvipa.” 

Likewise, they came across an iron mountain, a copper mountain, a 
silver mountain, a gold mountain, a crystal mountain, and a mountain 
made of beryl. 

Then the great caravan leader Supriya saw water that was blue, yellow, 
red, and white, and he saw the lamp flames blazing in the water. At the 
sight of this, he informed the caravan leader Magha: “Great caravan leader, 
there is something you should know. I see water that is blue, yellow, red, 
and white, and in the water are lamps with flames ablaze.” 

Thus addressed, the great caravan leader Magha said, “Great caravan 
leader, the water isn’t blue, yellow, red, and white, nor is there anything 
like lamps ablaze. If you look to your right, you can see a mountain made of 
four kinds of jewels. It’s because of this that the water is colored. As for 
those things blazing like lamps, they are actually herbs ablaze underwater. 
Here too there are many mines containing minerals. Heat up some of this 
water and you’ll get gold, silver, beryl, and crystal. Some people even come 
here from Jambudvipa, take some jewels, and return. This is the tenth sign 
that foretells of the great trading center Badaradvipa. However, great 
caravan leader, I know only these ten signs on the way going to the great 
trading center Badaradvipa. After this, I don’t know any more.” 

Thus addressed, the great caravan leader Supriya said, “When will we 
finally arrive at the great trading center Badaradvipa?” 


“Supriya,” the caravan leader Magha said, “I’ve never seen the whole of 
the great trading center Badaradvipa. But I’ve heard from great caravan 
leaders of the past who were worn out, advanced in years, and past their 
prime that after this, one should leave the water and go west, traveling on 
land.” 

As he spoke he felt the presence of death, so he said to the great caravan 
leader Supriya, “I feel the presence of death. You should therefore bring 
this excellent ship near the shore, lower the anchor,^^^ and then perform a 
funeral ceremony for my body.”^^^ 

Then the great caravan leader Supriya brought the excellent ship near 
the shore and lowered the anchor. Meanwhile, the great caravan leader 
Magha died. 

When the great caravan leader Supriya realized that the caravan leader 
Magha had died, he brought him ashore and performed a funeral ceremony 
for his body. [113] “Now I’ll board my excellent ship and go,” he thought. 
But then the wind broke the ship’s anchor, and the ship was carried away. 
So instead, the great caravan leader Supriya set out on land, through a 
forest to the right of that mountain made of four kinds of jewels. There he 
survived on roots and fruit. After traveling many leagues, he saw a smooth 
mountain whose slopes were tapered, gradually getting steeper as they 
rose. It was unclimbable. Nevertheless, the great caravan leader Supriya 
smeared his feet with honey and climbed up and over it. Then he continued 
on for many more leagues, with roots and fruit as his only food, until he 
saw a great mountain, tall and lofty. He looked for a way through but he 
didn’t find one, and there was no one to tell him how to find a way through. 
Then, lost in his thoughts, he was overcome by sleep. 


Supriya Receives Additional Instructions, and His 
Journey Continues 

Now on that mountain lived a yaksa named Nilada (Dark Blue Devourer). 
He reflected, “This bodhisattva has set out for the benefit of the world, but 
now he suffers. I really should offer him my help.” Considering this, he said 
this to the great caravan leader Supriya: “Great caravan leader, from here 


go one league to the east, and you’ll see three mountain summits whose 
slopes are tapered, gradually getting steeper and narrower as they rise. 
There you should make a bamboo ladder^^^ and cross over them.” 

Now when the great caravan leader Supriya woke up from his sleep, he 
made a bamboo ladder and crossed over those three peaks. Setting out 
once again, the great caravan leader Supriya saw a crystal mountain that 
was smooth, without anything to hold on to, and impassable for any 
human being. He didn’t see any way to climb it. With this in mind, he sat 
there for a day and a night, lost in thought. 

On that mountain lived a yaksa named Candraprabha (Moonlight). 
Realizing that the caravan leader, who had set out for the benefit of the 
world, who followed [the great vehicle known as] the Mahayana, and 
whose mind was full of faith, was lost in thought, he approached and 
consoled him: “The great caravan leader shouldn’t be sad. Go a quarter of a 
league to the east and you’ll find a great sandalwood forest. In that 
sandalwood forest is a great stone slab. Use your strength to dig it up, and 
you’ll see a cave. In that cave is an herb called Prabhasvara (Luminous) that 
has five special qualities. No blade can penetrate the body of a person who 
possesses this herb, nor can any nonhuman enter his body and possess 
him. The herb produces strength and power, and it supplies light. [114] 
With this light, you’ll see stairs made of four kinds of jewels. Use these 
stairs to cross over the crystal mountain. After you’ve crossed over the 
crystal mountain, that Prabhasvara herb will disappear. Don’t grieve, cry, 
or lament about this.” When the yaksa Candraprabha had finished giving 
these instructions to the great caravan leader Supriya, he vanished on the 
spot. 

After the great yaksa Candraprabha had consoled him and directed him 
on the right path, the great caravan leader Supriya followed the procedure 
that had been explained and crossed the crystal mountain. After he 
crossed, the Prabhasvara herb disappeared. Setting out again, the great 
caravan leader Supriya saw a great golden city that had a park and a lotus 
pool. Then the great caravan leader Supriya went to the gate of the city, 
but he saw that the city was all closed up. At the sight of this, he went to 
the park and thought, “Though I’ve seen the city, it’s as though it’s 


empty.” Wondering when it would it be time to go to the great trading 
center Badaradvipa, he was overcome by sleep. 

Now the deity who had previously approached the great caravan leader 
Supriya realized that he was depressed, so at the time when night turns to 
dawn, she approached him once again. She consoled him and praised him: 
“Excellent! Excellent, great caravan leader! You have crossed great oceans, 
mountains, rivers, and forests that are impassable for humans and 
nonhumans alike! You have now arrived at the great trading center 
Badaradvipa, which neither humans nor nonhumans frequent. It is 
inhabited by very powerful men. Still, don’t be careless. Guard your senses, 
your eyes and so on, and cultivate mindfulness of the body. When 
tomorrow comes, knock three times at the gate to the city. Out will come 
four kinnara girls who are beautiful, good-looking, and attractive; clever 
and sweet; sound in all parts of their bodies; distinguished with their 
stunning beauty; adorned with all kinds of ornaments; skilled in joking, 
playing, lovemaking, dancing, singing, and making music; and skilled in 
the arts as well. They’ll flatter you very much, and this is what they’ll tell 
you: 


Come to us, great caravan leader! Welcome, great caravan leader! 

Be our lord for we have no lord, be our master for we have no 
master, be our haven for we have no haven, be our shelter for we 
have no shelter, be our protector for we have no protector, be 
our refuge for we have no refuge, be our last resort for we have 
no last resort. And all these are yours—these banquet halls, [115] 
wine cellars, wardrobes full of garments, bedchambers, and 
beautiful parks. And these many jewels from Jambudvipa are 
yours as well—gems, pearls, beryl, conch, quartz, and coral, 
silver and gold, emeralds, sapphires, red pearls, and right- 
spiraling conch shells. These jewels are for you. And now you 
should fool around, enjoy yourself, and make love to us. 

“Nevertheless, you should consider them as mothers, or you should 
consider them as sisters or daughters. You should condemn the tenfold 
path of evil actions and praise the tenfold path of virtuous actions. Even 
being greatly tempted by them, you shouldn’t have any thoughts of desire. 



If you have such thoughts, you’ll straightaway meet your death. If your 
mindfulness is firmly in place, your efforts will be successful. Then, if they 
offer you a precious gem as a reward for your noble words, make sure that 
you ask them this: ‘Sisters, what is the power of this jewel?’ Likewise, you 
will arrive at a second kinnara city, and out will come eight kinnara girls 
even more beautiful than the ones before. There, too, follow the procedure 
that I just explained. Eventually you will arrive at a fourth kinnara city, and 
out will come thirty-two kinnara girls even more beautiful, good-looking, 
and attractive than the ones before. They will rival divine nymphs in 
beauty. In their loveliness, each will be one in a million. There, too, follow 
the procedure that I just explained.” 

With that said, that deity vanished on the spot. 


Supriya and the Kinnaras 

Now the great caravan leader Supriya woke up from his sleep feeling 
excellent and glad at heart. After getting up early in the morning, he 
arrived at the golden city of the kinnaras. He approached the threshold of 
the gate and knocked three times. When the great caravan leader had 
knocked at the gate three times, out came four kinnara girls who were 
beautiful, good-looking, and attractive; clever and sweet; sound in all parts 
of their bodies; distinguished with their stunning beauty; [116] skilled in 
joking, playing, lovemaking, dancing, singing, and making music; and 
skilled in the arts as well. 

“Come to us, great caravan leader!” they said. “Welcome, great 
caravan leader! Be our lord for we have no lord, be our master for 
we have no master, be our haven for we have no haven, be our 
shelter for we have no shelter, be our refuge for we have no 
refuge, be our protector for we have no protector, be our last 
resort for we have no last resort. And all these are yours—these 
banquet halls, wine cellars, wardrobes full of garments, bed¬ 
chambers, beautiful parks, beautiful groves, and beautiful lotus 
pools. And these jewels from Jambudvipa are yours as well- 
gems, pearls, beryl, conch, quartz, and coral, silver and gold. 



emeralds, sapphires, red pearls, and right-spiraling conch shells. 
These jewels are for you. And now you should fool around, enjoy 
yourself, and make love to us.” 

Even as all those kinnara girls closely embraced the great caravan leader 
Supriya, his mindfulness remained firmly in place. Then they led him into 
the golden city, brought him up to the palace, and sat him down in a seat 
that had been prepared. After sitting down, the great caravan leader 
Supriya condemned the tenfold path of evil actions and praised the tenfold 
path of virtuous actions. Even though they tempted him greatly, the great 
caravan leader couldn’t be made to stumble. 

The kinnara girls were pleased and said, “It’s amazing! You’re so young 
and yet your passion is the dharma! You aren’t attached or bound up with 
desires!” Then they presented him with many jewels. Drawn in, as they 
were, by his discourse on the dharma,^^^ they gave him a very special jewel 
as a reward for his noble words. 

Then the great caravan leader Supriya inquired into the power of that 
jewel: “Sisters, what is the power of this jewel?” 

“Caravan leader,” they said, “there is something you should know. On 
the uposadha day that comes on the full moon, you should fully bathe and 
observe the uposadha vows and then mount this most-treasured jewel atop 
a flagpole. Eor a thousand leagues all around, anyone who desires 
something—whether gold or golden things, food, clothing, drink, 
particular ornaments, people or animals, vehicles or conveyances, wealth 
or grain—should think of that thing and then give voice to his desire. As 
soon as he thinks of something and then gives voice to it, whatever thing 
he wants will come down from the sky. That is the power of this jewel.” 

Then the great caravan leader Supriya instructed, incited, inspired, and 
delighted the kinnara girls with a discourse on the dharma; [117] addressed 
them as though they were his mother, sisters, or daughters; and then left 
that golden kinnara city. 

Next the great caravan leader Supriya saw a silver kinnara city that had 
a park, a forest, and a lotus pool. There too the caravan leader Supriya 
knocked three times at the gate, and eight kinnara girls came out. 


“Come to us, great caravan leader!” they said as well. “Welcome, 
great caravan leader! Be our lord for we have no lord, [be our 
master for we have no master, be our haven for we have no 
haven, be our shelter for we have no shelter, be our refuge for we 
have no refuge, be our protector for we have no protector, be 
our last resort for we have no last resort. And all these are yours 
—these banquet halls, wine cellars, wardrobes full of garments, 
bedchambers, beautiful parks, beautiful groves, and beautiful 
lotus pools. And these jewels from Jambudvipa are yours as well 
—gems, pearls, beryl, conch, quartz, and coral, silver and gold, 
emeralds, sapphires, red pearls, and right-spiraling conch shells. 
These jewels are for you. And now you should fool around, enjoy 
yourself, and make love to us.” 

Even as all those kinnara girls closely embraced the great caravan leader 
Supriya, his mindfulness remained firmly in place. Then they led him into 
the golden city, brought him up to the palace, and sat him down in a seat 
that had been prepared. After sitting down, the great caravan leader 
Supriya condemned the tenfold path of evil actions and praised the tenfold 
path of virtuous actions. Even though they tempted him greatly, the great 
caravan leader couldn’t be made to stumble. 

The kinnara girls were pleased and said, “It’s amazing! You’re so young 
and yet your passion is the dharma! You aren’t attached or bound up with 
desires!” Then they presented him with many jewels].Drawn in, as they 
were, by his discourse on the dharma, they also offered him a most- 
treasured jewel, this one even more special than the one before. Its power 
rained down for two thousand leagues. 

Then the great caravan leader Supriya instructed, incited, inspired, and 
delighted the kinnara girls with a discourse on the dharma; addressed them 
as though they were his mother, sisters, or daughters; and then left that 
silver kinnara city. 

Eventually the great caravan leader Supriya arrived at a third kinnara 
city, this one made of beryl. There too he knocked at the gate three times, 
and sixteen kinnara girls came out. They were even more beautiful and 
attractive than the ones he’d seen before. Drawn in, as they were, by his 


discourse on the dharma, they also gave him a jewel as a reward for his 
noble words, this one even more special than the one that preceded it. Its 
power extended for three thousand leagues. Then the great caravan leader 
Supriya inquired into the power of that jewel: “Sisters, what is the power 
of this jewel?” 

[“Caravan leader,”] the kinnara girls said, [“there is something you 
should know. On the uposadha day that comes on the full moon, you should 
fully bathe and observe the uposadha vows and then mount this most- 
treasured jewel atop a flagpole. For three thousand leagues all around, 
anyone who desires something—whether gold or golden things, food, 
clothing, drink, particular ornaments, humans or animals, vehicles or 
conveyances, wealth or grain—should think of that thing and then give 
voice to his desire. As soon as he thinks of something and then gives voice 
to it, whatever thing he wants will come down from the sky. That is the 
power ofthis jewel.”]^^^ 

Then the great caravan leader Supriya instructed, incited, inspired, and 
delighted the kinnara girls with a discourse on the dharma; addressed them 
as though they were his mother, sisters, or daughters; and then left that 
third kinnara city. 

The great caravan leader Supriya then saw a fourth kinnara city, this 
one made of four kinds of jewels. It was laid out well with parks, gardens, 
palatial buildings, temples, lotus pools, and tanks, and it was well planned 
with streets, roads, squares, crossroads, and marketplaces. It was fragrant 
with burning incense, and it was made beautiful by singing, instrumental 
music, and the sweet voices of young girls. It was also made beautiful by a 
rampart and arched gates that were studded with diamonds, beryl, and 
gold. The great caravan leader Supriya knocked at the gate three times, 
and when he had knocked at the gate three times, thirty-two kinnara girls 
came out. They were even more beautiful and good-looking than the ones 
he’d seen before. They rivaled divine nymphs in beauty. In their loveliness, 
each was one in a million. 

“Come to us, great caravan leader!” they said as well. [118] 
“Welcome, great caravan leader! Be our lord for we have no lord, 
be our master for we have no master, be our haven for we have 


no haven, be our shelter for we have no shelter, be our refuge for 
we have no refuge, be our protector for we have no protector, be 
our last resort for we have no last resort. And all these are yours 
—these banquet halls, wine cellars, wardrobes full of garments, 
bedchambers, beautiful parks, beautiful groves, and beautiful 
lotus pools. And all these many jewels from Jambudvipa are 
yours as well—gems, pearls, beryl, conch, quartz, and coral, 
silver and gold, emeralds, sapphires, red pearls, and right- 
spiraling conch shells. These jewels are for you, and so are we. 

And now you should fool around, enjoy yourself, and make love 
to us.” 

There too the great caravan leader Supriya, with his mindfulness firmly 
in place, fully satisfied those kinnara girls with the dharma in its precise 
wording.^^^ Once all the kinnara girls were satisfied, they closely embraced 
the great caravan leader Supriya. Then they led him into the kinnara city 
made of four kinds of jewels, brought him up to the palace, and sat him 
down in a seat specially prepared. After sitting down, the great caravan 
leader Supriya condemned the tenfold path of evil actions and praised the 
tenfold path of virtuous actions. Even though they tempted him greatly, 
the great caravan leader couldn’t be made to stumble. 

The kinnara girls were pleased and said, “It’s amazing! You’re so young 
and yet your passion is the dharma! You aren’t attached or bound up with 
desires!” Then they presented him with many jewels. Drawn in, as they 
were, by his discourse on the dharma, they also offered him a jewel as a 
reward for his noble words. It was the most excellent in Jambudvipa, it was 
priceless, with endless virtues and powers, and it was the best of what 
there was in the great trading center Badaradvipa.^^^ 

“Great caravan leader,” they said, “our brother Badara, king of the 
kinnaras, gave this most-treasured jewel to us. In this great trading center 
of Badaradvipa, it exists as a sign, an emblem, and ornament.” 

Then the great caravan leader Supriya said, “What is the power of this 
jewel?” 

“Caravan leader,” they said, “there is something you should know. You 
should observe the uposadha vows, securely mount this most-treasured 


jewel atop a flagpole, raise it up, and ring the bells in all of Jambudvipa for 
the following proclamation—’Friends, men and women who live in 
Jambudvipa, listen here! Whoever among you desires anything in 
particular [119]—whether gold or golden things, jewels, food or drink, 
clothing, foodstuffs, particular ornaments, humans or animals, 
conveyances or vehicles, wealth or grain—think of that thing and then give 
voice to your desire. Because of the power of that jewel, as soon as you 
think of something and then give voice to it, whatever thing you want will 
come down from the sky.’ 

“But there’s more. In this world there are great dangers such as these— 
the danger of kings and robbers, fire and water, humans and nonhumans, 
lions, tigers, leopards,and hyenas, yaksas, demons, hungry ghosts, and 
pisdcas, kumbhanda, putana, and kataputana spirits, calamities and plagues, 
droughts and famines. Yet when this special jewel is raised, these 
catastrophes won’t occur.’’ 

After they finished speaking, the kinnara girls congratulated the great 
caravan leader Supriya: “Excellent! Excellent, great caravan leader! You 
have crossed great oceans, mountains, rivers, and forests! You have 
fulfilled your great promise to which you have been so firmly committed! 
Your belief has brought rewards! You’ve kept your senses guarded and 
completed the journey to the great trading center Badaradvipa! Now 
you’ve obtained this special jewel, the best in Jambudvipa, which can fulfill 
the desires of all people. Yet the way that you’ve come could lead even 
nonhumans to their end, let alone mere mortals. We’ll show you a better 
way that will allow you to return to Varanasi quickly. Listen to this and 
concentrate. We’ll explain it to you. 

“To the west of here, after crossing seven mountains, you’ll come upon 
a large, tall mountain. On that mountain lives a demon named Lohitaksa 
(Red Eyes). He is fierce and he is a killer. And that mountain, which is 
inhabited by nonhumans, lets loose a dark, black wind that sparks with 
fire. There you should mount this jewel atop a flagpole and continue on 
your way. The power of the jewel will free you from any calamities in the 
making. 

“After crossing that great mountain, you’ll come upon another 
mountain. On that mountain lives a naga named Agnimukha (Fire Mouth). 


Once he smells you, he’ll hurl flaming bolts of lightning for seven days and 
nights. On that mountain seek out a jewel cave and enter it. After seven 
nights, the evil naga will sleep. While the evil naga is sleeping, ascend the 
mountain. [120] There you will see a plateau that is neither tilled nor sown 
and yet produces rice with perfect grains and no husk or husk powder and 
that is clean and fragrant and four fingers wide when bunched together. 

“Now on either the eighth or fifteenth day of the lunar month, the royal 
horse Balaha (Cloud)^^^ partakes of that rice, and then feeling comfortable, 
healthy, and strong, with all his senses satisfied, puffs up his chest and 
utters this inspired utterance: ‘Who is going to the other side? Who is 
going to the other side? Whom shall I lead to the other side? Whom can I 
deliver to Jambudvipa safe and sound?’ You should approach him and say 
this: ‘I am going to the other side. Lead me to the other side! Deliver me to 
Varanasi safe and sound.”’ 


Supriyas Journey Home 

The great caravan leader Supriya then instructed, incited, inspired, and 
delighted the kinnara girls with a discourse on the dharma, greeted them 
as though they were his mother or daughters, and then following the way 
that had been pointed out and the procedure that had been explained, 
eventually arrived at the plateau. There the royal horse Balaha was 
grazing, and while doing so he asked, “Who is going to the other side? Who 
is going to the other side? Whom shall I lead to the other side? Whom can I 
deliver to Jambudvipa safe and sound?” 

Then the great caravan leader Supriya approached the royal horse 
Balaha. Having approached, he properly arranged his robe on one 
shoulder, kneeled with his right knee on the ground, bowed toward the 
royal horse Balaha with his hands respectfully folded, and said this to him: 
“I am going to the other side. I am going to the other side. Lead me! Deliver 
me to Varanasi safe and sound.” 

Thus addressed, the royal horse Balaha said this to the great caravan 
leader Supriya: “Great caravan leader, once you’ve climbed on my back do 
not look around. You must keep your eyes shut.” With that said, the royal 


horse Balaha lowered his back. Then the great caravan leader Supriya 
mounted the royal horse Balaha, did as he was instructed, and in just a few 
seconds, a few instants, a few moments, arrived back in Varanasi. He got 
down in his very own park. Having gotten down from the royal horse 
Balaha, the great caravan leader Supriya circumambulated him three times 
and then venerated his hooves. The royal horse Balaha then congratulated 
the great caravan leader Supriya: “Excel-lent! Excellent, great caravan 
leader! You have crossed great oceans, mountains, rivers, and forests! You 
have fulfilled your great promise to which you have been so firmly 
committed! [l2l] Your travels have been successful! You’ve kept your 
senses guarded and completed the journey to the great trading center 
Badaradvipa! Now you’ve obtained this special jewel, the best in 
Jambudvipa, which can fulfill the desires of all people. Special beings who 
have set out for the benefit of others do just the same.” With that said, the 
royal horse Balaha departed. 


Supriya Fulfills His Promise 

Just after the royal horse Balaha departed, the great caravan leader 
Supriya went and entered his home. The citizens of Varanasi as well as 
Brahmadatta, the king of Kasi, heard that after a full one hundred years the 
great caravan leader Supriya had completed his journey, fulfilled his wish, 
and arrived back home. And having heard this, Brahmadatta, the king of 
Kasi, was pleased. The townspeople, in turn, praised the great caravan 
leader Supriya. 

Those thousand robbers from before, and other people as well who 
desired wealth, also heard that the great caravan leader Supriya had 
completed his journey, fulfilled his wish, and now returned. Having heard 
this, they approached the great caravan leader Supriya and said this to 
him: “Our wealth is all gone.” 

Thus addressed, the great caravan leader looked around, his eyes filled 
with loving kindness, and informed all of them as follows: “My friends, go 
back to your respective kingdoms. You who desire anything in particular 



should focus your mind on it and then give voice to your desire.” Having 
heard this, they departed. 

Now on the uposadha day that comes on the full moon, the great caravan 
leader Supriya fully bathed and observed the uposadha vows. Then he 
mounted the first most-treasured jewel that he obtained atop a flagpole 
and gave voice to his desire. For a thousand leagues all around, whatever 
beings wanted was produced. As soon as someone would speak, whatever 
that person desired would rain down upon him. Those beings had all their 
desires fulfilled. Then the great caravan leader Supriya established those 
thousand robbers on the tenfold path of virtuous actions. 

Meanwhile Brahmadatta, the king of Kasi, died. The townspeople and 
ministers consecrated the great caravan leader Supriya as king. At the time 
that he was consecrated, the great king Supriya mounted the second most- 
treasured jewel atop a flagpole. In the same way as before, but now for two 
thousand leagues all around, whatever beings wanted was produced. As 
soon as someone would speak, whatever that person desired would rain 
down upon him. [122] As for the third most-treasured jewel, it was also 
hoisted atop a flagpole following the procedure that had been explained. As 
a result, those particular things that beings wanted came raining down. In 
this way, for three thousand leagues all around, women and men were fully 
satisfied with the things they had desired. 

After some time, on one of the uposadha days that comes on the full 
moon, the great king Supriya, who was the lordship incarnate of 
Jambudvipa, fully bathed and observed the uposadha vows. Then he had 
bells rung in all of Jambudvipa for the following proclamation—“For the 
benefit of the women and men who live in Jambudvipa and desire 
particular things. King Supriya has had the most-treasured jewel mounted 
atop a flagpole. It is the best of what there is in the great trading center 
Badaradvipa, and it will make all those things one wants rain down.” 

Later, when the best of the most-treasured jewels in Jambudvipa had 
been mounted atop a flagpole, the entire multitude of people living in 
Jambudvipa were fully satisfied with the special things that they desired, 
when the people living in Jambudvipa were fully satisfied with these 
things. King Supriya established them on the tenfold path of virtuous 
actions. Then he established his eldest son as a royal authority, lord, and 



sovereign, and as a royal sage he followed the religious life, cultivated the 
four Brahma states, and destroyed sensual desire for objects of desire. 
Abiding for the most part in this state, he was reborn an inhabitant of the 
Brahma World and became the great Brahma himself. 


Coda 

“what do you think, monks?” the Blessed One said. 

That great caravan leader named Supriya was none other than me, 
following the path of the bodhisattva at that time and at that 
juncture. 

Those thousand robbers were these very thousand monks. 

That first deity was the perfectly awakened Kasyapa, who was a 
bodhisattva at that time and at that juncture. 

That great caravan leader Magha was none other than the monk 
Sariputra at that time and at that juncture. 

That great yaksa named Niloda was none other than the monk 
Ananda at that time and at that juncture. 

The yaksa Candraprabha was none other than the monk Aniruddha 
at that time and at that juncture. 

The great yaksa named Lohitaksa was none other than Devadatta at 
that time and at that juncture. 

The naga named Agnimukha was none other than the wicked Mara 
at that time and at that juncture. 

And the royal horse Balaha was the bodhisattva Maitreya at that 
time and at that juncture. 

“Back then, monks, firmly committed to my promise as I was, [123] I 
protected the caravan seven times from those thousand robbers in order 
to fulfill my promise. Realizing that the robbers weren’t completely 
satisfied, I made good on that promise to which I was firmly committed. 
Having performed many hundreds and thousands of difficult deeds, I 
completed my journey to the great trading center Badaradvipa; I satisfied 



with wealth all of Jambudvipa, beginning with those thousand robbers; and 
then I established those robbers on the tenfold path of virtuous actions. 
Now too, performing many hundreds and thousands of difficult deeds, I 
acquired supreme knowledge, and while performing acts of loving 
kindness and compassion, protected this caravan seven times from those 
thousand robbers. Realizing that these thousand robbers weren’t 
completely satisfied, I satisfied them with whatever wealth I could find and 
established them in the unsurpassed supreme security that is nirvana. I 
established many hundreds and thousands of gods and humans as well as 
hundreds and thousands and millions of yaksas, demons, hungry ghosts, 
pisdcas, kumbhanda, putana, and kataputana spirits in the taking of the 
refuges as well as in the precepts.” 

This was said by the Blessed One. With their minds uplifted, the monks 
welcomed the words of the Blessed One. 

So ends the Supriya-avaddna, the eighth chapter in the glorious 
Divydvaddna. 



9. The Chapter on the Great Fortune of the Householder 

Mendhaka 

0 0 

MENDHAKAGRHAPATIVIBHUTI-PARICCHEDA 


T his incident occurred in Sravasti. At one time in the city of 
Bhadrahkara (Conferring Prosperity) there lived six people who 
possessed great merit: the householder Mendhaka (Ram), 
Mendhaka’s wife, Mendhaka’s son, Mendhaka’s daughter-in-law, 
Mendhaka’s servant, and Mendhaka’s maid.^^^ 

How was it known that the householder Mendhaka possessed great 
merit? If he looked at an empty treasury or granary, as soon as he looked it 
would become full. Thus it was known that the householder Mendhaka 
possessed great merit. 

And how about Mendhaka’s wife? She would prepare a small dish for one 
person, [124] and it could feed hundreds and thousands of people. Thus it 
was known about Mendhaka’s wife. 

And how about Mendhaka’s son? He had a purse tied to his hips that 
contained five hundred coins. Whether he gave away a hundred or a 
thousand coins, it would remain completely full. It wouldn’t diminish. 
Thus it was known about Mendhaka’s son. 

And how about Mendhaka’s daughter-in-law? She would prepare a 
fragrance for one person, and it would suffice for hundreds and thousands 
of people. Thus it was known about Mendhaka’s daughter-in-law. 



And how about Mendhaka’s servant? When he ploughed a single furrow, 
seven furrows would be ploughed. Thus it was known about Mendhaka’s 
servant. 

And how was it known that Mendhaka’s maid possessed great merit? 
When she took care of^^^ a single object, it would become sevenfold—when 
she looked after one of anything, it would become seven. Thus it was 
known that Mendhaka’s maid possessed great merit. 


The Buddha Sets Out to Instruct Mendhaka 

• • 


It is a law of nature that lord buddhas have great compassion, 
they are intent on doing good deeds for mankind, 
they have a single guardian [which is mindfulness], 
they abide in the meditative states of tranquility and insight, 
they are expert in the three objects for self-control, 
they have crossed the four floods [of corruptions], 
they have planted the soles of their feet well on the four bases of 
success, 

they have long since developed an expertise in the four means of 
attracting beings to the religious life, 
they have destroyed the five [bad] qualities, 
they have crossed over the five realms of existence, 
they have acquired the six [good] qualities, 
have fulfilled the six perfections, 

they are replete with the flowers of the seven factors of awakening, 
they are teachers of the eightfold path, 

they are expert in attaining the nine successive states of 
quiescence meditation, 
they are powerful with the ten powers, 
they have fame that fills up the ten directions, 
and they are superior to the thousand gods who have control over 
others. 


As lord buddhas observe the world with their buddha vision, three times 
in the night and three times in the day—six times in the night and day all 
together—knowledge and insight arise as to the following: 

who will get worse? 

who will get better? 

who will encounter trouble? 

who will encounter difficulty? 

who will encounter danger? 

who will encounter trouble, difficulty, and danger? 

who is inclined toward a terrible realm of existence? 

who is prone toward a terrible realm of existence? 

who is disposed toward a terrible realm of existence? 

who shall I lift up from the path leading to a terrible realm of 
existence and establish in the fruits of heaven and in 
liberation? 

To whom, mired in the mud of sense pleasures, shall I offer a 
helping hand? 

who, without noble wealth, shall I establish in the lordship and 
dominion of noble wealth? 

For whom with roots of virtue unplanted shall I plant them? [125] 

For whom with roots of virtue already planted shall I cause them to 
mature? 

For whom with roots of virtue already matured shall I cause them 
to be released? 

And for whom, with sight fully obscured by the dark film of 
ignorance, shall I purify the eyes with the collyrium stick of 
knowledge? 

Although the sea, home to monsters, 
may allow the time of the tides to pass, 
the Buddha never allows the time to pass 
for training his beloved children. 

Abiding in the mind of the Omniscient One, 



like the loving cow searching for her missing calves, 
the cow of compassion never tires of searching 
for her tender calves in need of training, 
lost as they are in the impasse of existence. 

The Blessed One reflected, “The householder Mendhaka together with 
his family lives in the city of Bhadrahkara. The time for his training awaits 
like a ripe boil for the fall of the knife. I really should travel through the 
Bhadrahkara countryside.” 

And so the Blessed One addressed the venerable Ananda: “Ananda, go 
and inform the monks as follows—‘The Tathagata, monks, will travel 
through the Bhadrahkara countryside. Whoever among you is eager to 
travel through the Bhadrahkara countryside with the Tathagata should 
take up his robes.’” 

“Yes, Bhadanta,” the venerable Ananda replied, consenting to the 
Blessed One’s request. Then he informed the monks: “Venerable ones, the 
Tathagata will travel through the Bhadrahkara countryside. Whoever 
among you is eager to travel through the Bhadrahkara countryside with 
the Tathagata should take his up robes.” 

“Yes, venerable one,” those monks replied to the venerable Ananda’s 
request, and then, following close behind him, departed. 

Now the Blessed One was self-controlled and his followers were 
self-controlled, 

he was calm and his followers were calm, 
he was liberated and his followers were liberated, 
he was confident and his followers were confident, 
he was disciplined and his followers were disciplined, 
he was an arhat and his followers were arhats, 

he was without attachment and his followers were without 
attachment, 

and he instilled faith and his followers instilled faith. 

He was like a bull surrounded by a herd of cows, 
like a lion surrounded by a carnivorous pack,^^^ 


like a royal goose surrounded by a gaggle of geese, 
like an eagle surrounded by a flock of birds, [126] 
like a learned brahman surrounded by an assembly of students, 
like an eminent doctor surrounded by a group of patients, 
like a warrior surrounded by a troop of soldiers, 
like a guide surrounded by a group of travelers, 
like a caravan leader surrounded by a group of merchants, 
like a guildmaster surrounded by townspeople, 
like a vassal king surrounded by a cabinet of ministers, 
like a wheel-turning king surrounded by a thousand sons, 
like the moon surrounded by a constellation of stars, 
like the sun surrounded by a thousand rays of light, 
like the great king Dhrtarastra surrounded by a group of celestial 
musicians, 

like the great king Virudhaka surrounded by a group of 
kumbhandas, 

like the great king Virupaksa surrounded by a group of nagas, 
like the great king Dhanada surrounded by a group ofyaksas, 
like Vemacitrin surrounded by a group of antigods, 
like Sakra surrounded by a group of gods, 

and like Brahma surrounded by the gods of Brahmakayika 
(Brahma’s Assembly). 

He was like an ocean but calm, 
like a cloud but full of water,^^^ 

and like a mighty elephant but without pride or passion. 

His senses were well restrained, 

his deportment and demeanor were unflappable, 

[he was adorned]^^^ with the thirty-two marks of a great man, 
and his body was radiant with the eighty minor marks. 

[He was endowed]^^® with the ten powers, 
the four confidences, 

the three special applications of mindfulness. 


and with great compassion. 

Thus endowed with a mass of virtues, the Lord Buddha set out traveling 
through the countryside on his way to the city of Bhadrahkara. 


Some Heretics Devise a Plan 

In the past the Blessed One had performed a great miracle in Sravasti, put a 
group of heretics to shame, made both gods and mortals happy, and 
satisfied the hearts of good people. Those heretics, having lost their 
influence, then took refuge in neighboring lands. Some of those heretics 
went and settled in the city of Bhadrahkara. 

Now those heretics heard that the ascetic Gautama was coming, and 
having heard this, they were troubled. They spoke among themselves: “In 
the past the ascetic Gautama drove us out of the Middle Country. If he 
comes here, he’ll surely drive us away from this place as well. We need to 
devise a plan.” 

They approached a house that usually provided them with food and said, 
“Pious Gain! Pious Gain!”^^^ 

“What’s this?” they asked. 

“Farewell. We’re going.” 

“Why?” 

“We’ve seen your good fortune. We don’t want to see your misfortune.” 

“Noble ones, will misfortune befall us?” 

“Friends, the ascetic Gautama is coming, hurling his razor-like 
thunderbolt, making many women childless widows. 

“Noble ones, if this is so, then at the very time when you should stay, 
[ 127 ] you’re abandoning us. Please stay! Don’t go.” 

“Why should we stay?”^^^ they asked. “You won’t listen to us.” 

“Noble ones, speak and we’ll listen.” 

“Drive all the people away from the areas around Bhadrahkara,” they 
said, “and force them to live in the city of Bhadrahkara. Plough under the 


grassy meadows, break down the altars, cut down any trees with fruits or 
flowers, and pollute the water sources with poison.” 

“Noble ones, please stay. We’ll do everything you ask.” 

So they stayed. 

Those others then drove all the people away from the areas around 
Bhadrahkara and forced them to live in the city of Bhadrahkara. They 
ploughed under the grassy meadows, broke down the altars, cut down any 
trees with fruit or flowers, and polluted the water sources with poison. 

Then Sakra, lord of the gods, reflected, “It isn’t right for me to ignore 
this inhospitable treatment of the Blessed One. Indeed, over the course of 
three incalculable ages, after fulfilling the six perfections by performing 
many hundreds and thousands of difficult deeds, he has attained supreme 
knowledge. And now the Blessed One, the most distinguished person in the 
world and the winner of all debates, will travel through a deserted 
countryside! I really should strive to make things agreeable for the Blessed 
One and the community made up of his disciples.” So he ordered the divine 
beings of the storm clouds: “Go to the areas around Bhadrahkara and dry 
up the poisonous water sources!” Then he ordered the divine beings of the 
rain clouds: “Refill the water sources with water possessing the eight good 
qualities!” And then he said to the gods of Caturmaharajika (Four Groups of 
the Great Kings): “Settle the Bhadrahkara countryside!” 

The divine beings of the storm clouds then dried up the poisonous 
water. Those of the rain clouds filled up these wells, ponds, reservoirs, 
pools, and tanks with water possessing the eight good qualities. And the 
Caturmaharajika gods settled all the areas around the city of Bhadrahkara. 
The countryside became thriving and prosperous. 

Meanwhile the heretics, meeting up with some people from the city, 
sent them off as spies: “Go and see what sort of condition the countryside 
is in.” 

These spies went and saw that the countryside was greatly thriving and 
prosperous. Upon their return, they said, “Gentlemen, we’ve never seen 
the countryside so thriving and prosperous before!” 

“So you have seen this for yourselves, my friends,the heretics said. 
[128] “Well, whoever can convert nonsentient beings, can’t he convert you 
as well?”^^^ 


“what are you saying?”^^^ 

“Gentlemen, a final farewell! This is the last you’ll see of us. We’re 
going. 

“Noble ones,” they said, “please stay! What can the ascetic Gautama do 
to you? He is a renunciant and you are renunciants as well, and both of you 
survive on alms. Do you think he’ll eat those alms meant for you?”^^^ 

“We’ll stay on the condition that you agree that no one will go to see the 
ascetic Gautama,” the heretics said. “Whoever approaches him will be 
fined sixty kdrsdpana coins.” 

The people consented, and the agreement was accepted. 


The Buddha Instructs the Residents of Bhadrahkara 

Then [the Blessed One,]^^^ after wandering through the countryside, 
arrived in the city of Bhadrahkara. In the city of Bhadrahkara, he stayed in 
a resting house in the south. 

At that time, there was a brahman girl from Kapilavastu who’d gotten 
married and come to the city of Bhadrahkara. While on top of a retaining 
wall, she saw the Blessed One [standing]^^® in the darkness. 

“This is the Blessed One,” she reflected, “the delight of the Sakya clan, 
who abandoned the kingdom of the Sakya clan and went forth as a 
renunciant. Now he stands in the darkness.If there were a ladder here. 
I’d take a lamp and climb down to him.” 

Then the Blessed One, understanding her thoughts with his mind, 
magically created a ladder. Pleased, satisfied, and delighted, she took a 
lamp, climbed down that ladder, and approached the Blessed One. Having 
approached, she placed the lamp in front of the Blessed One, venerated 
with her head the feet of the Blessed One, and then sat down to listen to the 
dharma. Then the Blessed One, knowing her inclinations, propensities, 
makeup, and nature, [gave her a discourse on the dharma] that penetrated 
the four noble truths. [When the brahman girl heard this, with her 
thunderbolt of knowledge she broke through that mountain which is the 
false view of individuality that arises with its twenty peaks of incorrect 


views, and directly experienced the reward of the stream-enterer. “I have 
crossed over, Bhadanta! I have crossed over! And so, I take refuge in the 
Blessed One, in the dharma, and in the community of monks. Hereafter and 
for as long as I live and breathe,]^^^ consider me a faithful disciple who has 
taken the refuges.” 

Then the Blessed One said this to the girl: “Come, young girl. Go to the 
householder Mendhaka, and having gone to him, offer my greetings. Then 
say, ‘Householder, I have come here on your account and yet you keep 
your door closed. Is it proper to treat a guest as you have?’ If he says, ‘The 
community has made an agreement,’ then say, ‘Your son has a purse tied 
to his hips that contains five hundred coins. Whether he spends a hundred 
or a thousand, [129] it remains completely full. It doesn’t diminish. Aren’t 
you able to pay sixty kdrsdpana coins to come out?”’ 

“Very well, Bhadanta,” the girl replied, consenting to the Blessed One’s 
request, and then she set out. [Then the Blessed One exercised his power] 
so that no one at all noticed the girl as she went to the householder 
Mendhaka.Arriving there, she said, “Householder, the Blessed One 
offers you his greetings.” 

“I pay homage to the Lord Buddha,” he said. 

“Householder, the Blessed One has said that I should say: ‘House-holder, 
I have come here on your account and yet you keep your door closed. Is it 
proper to treat a guest as you have?”’ 

“Young girl,” he said, “the community has agreed that no one will go to 
see the ascetic Gautama, and that whoever does will be fined sixty 
kdrsdpana coins.” 

“Householder, the Blessed One says that your son has a purse tied to his 
hips that contains five hundred coins. Whether he spends a hundred or a 
thousand, it remains completely full. It doesn’t diminish. Aren’t you able to 
pay sixty kdrsdpana coins to come out?” 

“Nobody knows this,” he reflected. “The Blessed One must be 
omniscient. I’ll go.” He placed sixty kdrsdpana coins at the door, climbed 
down the ladder that the brahman girl had pointed out, and approached 
the Blessed One. Having approached, he venerated with his head the feet of 
the Blessed One and then sat down in front of the Blessed One to listen to 
the dharma. Then the Blessed One, knowing the householder Mendhaka’s 


inclinations, propensities, makeup, and nature, gave him a discourse on 
the dharma that penetrated the four noble truths. When he heard this, the 
householder Mendhaka [broke through that mountain which is the false 
view of individuality that arises with its twenty peaks of incorrect 
views],^^^ and directly experienced the reward of the stream-enterer. 
Having seen the truth, he asked, “Blessed One, will all the people living in 
the city of Bhadrahkara attain such virtues as well?” 

“Householder,” the Blessed One said, “thanks to you practically 
everyone will attain them.” 

Then the householder Mendhaka venerated with his head the feet of the 
Blessed One and left the Blessed One’s presence. After going home, he 
made a pile of kdrsdpana coins in the middle of the city, and then uttered 
the following verse: 

Whoever wants to see the Victor, 

who has conquered desire and hatred, 

who is free from all bonds, 

incomparable, compassionate, and pure,^^^ [130] 

may he go quickly, with a steadfast and resolute heart. 

I will give him the money that he needs. 

“Householder,” the people said, “is seeing the ascetic Gautama very 
beneficial?” 

“Yes, it’s very beneficial,” he said. 

“If that’s the case,” they said, “just as the community made this 
agreement, the community itself can rescind it. Is there any opposition 
here?” 

They then rescinded the agreement and began to leave. But as they were 
jostled up against one another, they couldn’t leave. So the yaksa Vajrapani 
(Thunderbolt in Hand), out of compassion for those beings to be trained, 
threw his thunderbolt. A part of the retaining wall collapsed. Many 
hundreds of thousands of beings departed, some out of curiosity, others 
impelled by former roots of virtue. They went out, and having venerated 
the feet of the Blessed One, sat down in front of him. Then the assembly 
gathered all around the Blessed One.^^^ Then the Blessed One made his way 


through the assembly,sat down in front of the community of monks in 
the seat specially prepared for him, and gave a discourse on the dharma 
that caused roots of virtue to be planted in the minds of many beings. 
Hearing this, some beings directly experienced the reward of the stream- 
enterer^^^ and some accepted the taking of the refuges as well as the 
precepts. 


Rules for Eating at Improper Times 

Since the Blessed One discoursed on the dharma for a long time, the proper 
time for eating passed. 

“Blessed One,” the householder Mendhaka said, “please take your meal.” 

“Householder,” the Blessed One said, “the proper time for eating has 
passed.” 

“Blessed One,” he said, “when it isn’t the proper time for eating, what is 
permissible to eat?” 

“Clarified butter, molasses, sugar, and beverages,” the Blessed One said. 

Then the householder Mendhaka sent for cooks and said, “Quickly, 
prepare for the Blessed One those foods that can be eaten when the proper 
time for eating has passed.” So they prepared foods that could be eaten 
when the proper time for eating had passed. Then the householder 
Mendhaka satisfied the community of monks led by the Buddha with food 
and drink that could be consumed at an improper time for eating. 

The Blessed One then established the householder Mendhaka and his 
followers in the [four noble] truths, instructed the residents of that market 
town according to their capabilities, and departed.^^^ 

This was said by the Blessed One. With their minds uplifted, the monks 
welcomed the words of the Blessed One. 

So ends the Mendhakagrhapativibhuti-pariccheda, the ninth chapter in the 
glorious Divyavadana. [l3l] 


10. The Story ofMendhaka 

mendhaka-avadAna 


T hose MONKS in doubt asked the Lord Buddha, the remover of all doubts, 
“Bhadanta, what deeds did Mendhaka (Ram), Mendhaka’s wife, 
Mendhaka’s son, Mendhaka’s daughter-inlaw, Mendhaka’s servant, 
and Mendhaka’s maid do so that the six of them became well known 
and possessed of great merit, so that they saw the [four noble] truths in the 
presence of the Blessed One, and so that the Blessed One was pleased and 
not displeased with them?” 

“Monks,” the Blessed One said, “the deeds that they themselves have 
performed and accumulated have now come together, and their conditions 
have matured. They remain before them like an oncoming flood and will 
certainly come to pass. Those deeds were performed and accumulated by 
them, who else will experience their results? For those deeds that are 
performed and accumulated, monks, do not mature outside of oneself— 
neither in the element of earth nor in the element of water, in the element 
of fire or in the element of wind. Instead, those deeds that are done, both 
good and bad, mature in the aggregates, the elements, and the sense bases 
that are appropriated when one is reborn. 

Actions never come to naught, 

even after hundreds of millions of years. 

when the right conditions gather and the time is right, 

then they will have their effect on embodied beings.” 



A Famine in Varanasi 


Long ago, monks, in a time gone by, in the city of Varanasi, a king named 
Brahmadatta ruled a kingdom that was thriving, prosperous, and safe, with 
plenty of food and crowds of people, that was free from quarrel and strife, 
with no hustle and bustle, thieves or diseases, that was rich in rice and 
sugarcane, cows and buffalo, and was entirely without enemies. He 
watched over the kingdom as if it were his only son. 

One time the soothsayers in Varanasi predicted that there would be a 
drought for twelve years^^° and that there would be three kinds of famine: 
Box, white Bone, andLiving-by-the-Stick. 

It is called Box because at that [time]^^^ people place seeds in a casket, 
storing them for the sake of future generations. “After we have died,” they 
think, “future generations will make a collection of seeds with this.”^^^ 
Since it involves a casket, it is called Box. [132] 

The second famine is called White Bone because at that time people 
gather together bones and boil them until those bones become white. Then 
they drink that decoction. Hence it is called the White Bone famine. 

Then there is the famine called Living-by-the-Stick. At that time, people 
use sticks to drag corn and hardened molasses out of holes.Then they 
boil them in a large pot of water and drink them. Since it involves a stick, it 
is called Living-by-the-Stick. 

At that time. King Brahmadatta had bells rung in Varanasi for the 
following proclamation: “Friends, citizens of Varanasi, listen here! 
Soothsayers predict a twelve-year drought. There will be Living-by-the- 
Stick, Box, and White Bone famines. Those of you who have enough food 
for twelve years should stay. Those who don’t should go where they please, 
when the danger of famine is over and once again there is plenty of food, 
then you should return.”^^^ 

At that time in Varanasi there was a certain householder who was rich, 
wealthy, and prosperous, with an extended family. He summoned the 
officer in charge of his granaries and said, “Friend, will there be enough 
food for me and my family^^^ for twelve years?” 

“Yes sir, there will be,” he said. 


So he remained right where he was, and in a short while the famine 
followed. His granaries^^^ were exhausted, and all his attendants passed 
away. He survived with five others. Then the householder cleaned out his 
granaries and managed to gather one measure of grain. His wife put that 
grain in a pot and cooked it. 

when no buddhas are born, solitary buddhas can arise in the world. 
They have pity for the poor and neglected, they live in remote areas, and 
they alone are worthy of people’s offerings. 

Meanwhile a certain solitary buddha, after wandering throughout the 
countryside, arrived in Varanasi. In the morning he got dressed, took his 
bowl and robe, and entered Varanasi for alms. As for the householder, he 
sat to take his meal with the five others. 

Now the solitary buddha, after wandering for alms in due course, arrived 
at that householder’s home. The householder saw the solitary buddha, who 
instilled faith through his body and through his mind, and at the sight of 
him, he reflected, “Even if I eat^^^ this food, I will surely die. I really should 
give my share to this renunciant.” [133] So he said to his wife, “Dear wife, I 
will offer my share to this renunciant.’’ 

She reflected, “If my husband doesn’t eat, how can I eat?” So she said, 
“Dear husband, I will offer him my share as well.” Thinking such thoughts, 
the householder’s son, daughter-in-law, servant, and maid each gave up 
their respective shares. Then all of them together presented the solitary 
buddha with alms. 

Those great beings teach the dharma through deeds not words. So like a 
royal goose with outstretched wings, he flew up high into the sky and 
began to perform the miraculous deeds of causing fire and heat, making 
rain and lightning. 

Magic quickly wins over the ordinary person. Like trees cut down at the 
roots, they fell prostrate at his feet and began to make fervent 
aspirations. 

The householder began to make a fervent aspiration: “Since I have 
served someone so worthy of offerings from good people,^^^ by this root of 
virtue, if [l look at]^^^ empty granaries may they become full as soon as I 


see them. And may I obtain such virtues so that I may please and not 
displease a teacher even more distinguished than this one!” 

Then his wife began to make a fervent aspiration: “Since I have served 
this person who is so worthy of offerings from good people, by this root of 
virtue, if I prepare a dish for one person, even if a hundred partake of it, or 
even a thousand, may it not be exhausted until I’ve finished making use of 
it.^^^ And may I obtain such virtues so that I may please and not displease a 
teacher even more distinguished than this one!” 

Then his son began to make a fervent aspiration: “Since I have served 
this person who is so worthy of offerings from good people, by this root of 
virtue may the purse tied around my hips that contains five hundred 
[coins],whether I give away a hundred or a thousand, not suffer a loss. 
May it remain completely full and not diminish. And may I obtain such 
virtues so that I may please and not displease a teacher even more 
distinguished than this one!” 

Then his daughter-in-law began to make a fervent aspiration: “Since I 
have served this person who is so worthy of offerings from good people, 
[ 134 ] by this root of virtue, even if I prepare a scent for one, a hundred or a 
thousand will be able to smell it.^^^ And may it not diminish until I’m 
finished making use of it. And may I obtain such virtues so that I may 
please and not displease a teacher even more distinguished than this one!” 

Then his servant began to make a fervent aspiration: “Since I have 
served this person who is so worthy of offerings from good people, by this 
root of virtue, even if I plough a single furrow, may seven furrows be 
plowed. And may I obtain such virtues so that I may please and not 
displease a teacher even more distinguished than this one!” 

Then his maid began to make a fervent aspiration: “Since I have served 
this person who is so worthy of offerings from good people, by this root of 
virtue, if I take hold of one of anything,^^^ may seven be produced. And 
may I obtain such virtues so that I may please and not displease a teacher 
even more distinguished than this one!” 

And so in this way they made their fervent aspirations. And that great 
being, the solitary buddha, having had compassion for them,^^^ then made 


use of his magical powers, rose up high into the sky, and set out over the 
palace. 

Now at that time. King Brahmadatta was standing on the roof of his 
palace. As the solitary buddha was moving along, making use of his magical 
powers, his shadow fell on King Brahmadatta. The king raised his head up 
and began to look about. He saw that solitary buddha, and it occurred to 
him, “Surely this great being has dug up the roots of poverty for someone 
with the great ploughshare of his magical powers. I have great hope.”^^^ 

Then that householder began looking at his granaries until he saw that 
they were full. He addressed his wife: “My fervent aspiration has now been 
fulfilled! Now let’s see about yours.” 

Then the maid began to prepare a single measure of grain, and it turned 
into seven measures. His wife then prepared a dish for one person, and 
though all of them partook of it,^^^ it remained just as it was. Neighbors 
and many hundreds and thousands of other beings then partook of it as 
well,^^° and it still remained just as it was. In just the same way the fervent 
aspirations of the householder’s son, daughter-in-law, and servant were 
also accomplished. 

Then the householder had bells rung in Varanasi for the following 
proclamation: [135] “Friends, please come if you need food!” 

A great shout and uproar arose in Varanasi. The king heard it and said, 
“Gentlemen, what’s this great shout and uproar?” 

“My lord,” the ministers explained, “such-and-such a householder has 
opened up his granaries.” 

The king summoned him and said,^^^ “When the whole world has died 
then you open up your granaries?” 

“My lord, whose granaries have been opened? It’s just that on this very 
day I have sown a seed and on this very day it has born fruit. 

“How is that?” the king asked. 

The householder then explained to him in detail what had happened. 

“Householder,” the king asked, “did you present that great being with 
alms?” 

“Yes, my lord. I presented them myself” 

Filled with faith,^^^ the king uttered this verse: 


oh! This field is so fertile and faultless! 

A seed sown today bears fruit today as well! 


Coda 

“what do you think, monks? The householder, the householder’s wife, the 
householder’s son, the householder’s daughter-in-law, the house-holder’s 
servant, and the householder’s maid were none other than the 
householder Mendhaka, Mendhaka’s wife, Mendhaka’s son, Mendhaka’s 
daughter-in-law, Mendhaka’s servant, and Mendhaka’s maid. Since each of 
them served the solitary buddha and made a fervent aspiration, as a result 
of that action, the six of them have come to possess great merit and in my 
presence have seen the [four noble] truths. And I have been their teacher, 
more distinguished than hundreds and thousands and millions of solitary 
buddhas, and I have been pleased and not displeased by them. 

“And so, monks, the result of absolutely evil actions is absolutely evil, 
the result of absolutely pure actions is absolutely pure, and the result of 
mixed actions is mixed. So then, this is to be learned: ‘You should reject 
absolutely evil actions and mixed ones as well, and strive to perform only 
absolutely pure actions.’ It is this, monks, that you should learn to do.” 

This was said by the Blessed One. With their minds uplifted, the monks 
welcomed the words of the Blessed One. 

So ends the Mendhaka-avadana, the tenth chapter in the glorious 
Divyavadana. [136] 



11 . The Story ofAsokavarna 

asokavarna-avadAna 


T hus I have heard. At one time the Blessed One was respected, honored, 
revered, and venerated by kings, ministers, the well-to-do, 
townspeople, guildmasters, caravan leaders, gods, nagas, yaksas, 
antigods, heavenly birds, kinnaras, and great snakes. Thus praised by 
gods, nagas, yaksas, antigods, heavenly birds, kinnaras, and great snakes, 
the Lord Buddha—who was renowned and possessed great merit—received 
provisions of robes, begging bowls, bedding and seats, and medicines to 
cure the sick. He stayed in Vaisali with the community made up of his 
disciples in the Kutagara hall on the banks of the Markatahrada (Monkey 
Pool). 

At one time the Licchavis of Vaisali made the following agreement: 
“Gentlemen, on the fifteenth, eighth, and fourteenth days of each 
fortnight, animals are to be slaughtered, since on those days men come 
looking for meat.” 

On one of those days a certain butcher took a large bull outside of the 
city for slaughter. A large crowd of people wanting meat followed close 
behind him saying, “Kill the bull quickly! We want meat!” 

“I’m going to,” the butcher replied. “Just give me a minute.” 

When the bull heard such cruelly uttered ignoble words, he was 
frightened, terrified, agitated, and his hair stood on end. Pacing back and 
forth, he looked about and thought, “I’m in trouble, difficulty, and danger. 



I have no protection and no refuge. Who can give me the precious gift of 
life?” And so in this way, looking distressed, he stood there, in search of 
protection. 

In the morning the Blessed One got dressed, took his bowl and robe, and 
leading the community of monks that surrounded him, entered Vaisali for 
alms. The bull saw the Lord Buddha, 

who was adorned with the thirty-two marks of a great man, 

whose body was radiant with the eighty minor marks, 

who was adorned with a halo extending an arm’s length, 

whose brilliance was greater than a thousand suns, 
and who, like a mountain of jewels that moved, was beautiful from 
every side. [137] 

As soon as he saw him, being in the presence of the Blessed One, his 
mind was filled with faith. Then, with his mind filled with faith, he 
reflected, “This special being instills faith! He will be able to save my life. I 
really should approach him.” 

Looking at the Blessed One, the bull fixed his mind on the thought, “This 
is my refuge!” At that very moment, he ran forward, breaking through the 
sturdy straps that restrained him, and approached the Blessed One. Having 
approached, he fell to his knees at the feet of the Blessed One and with his 
tongue began to lick his feet. The butcher, a man of cruel deeds, followed 
close behind brandishing a sword. 

The Blessed One said this to the ruthless butcher: “Friend, identify with 
this bull. Give him the gift of life.” 

“Bhadanta,” he said, “I can’t give him the gift of life. Why’s that? I paid a 
lot of money for him, and I have a big family to support.” 

“If you are reimbursed,” the Blessed One said, “will you set him free?” 

“Yes, Blessed One,” he said. “I’ll set him free.” 

Then the Blessed One had this worldly thought: “How good it would be if 
Sakra, lord of the gods, would come and bring three thousand kdrsdpana 
coins!” As soon as the Blessed One had this thought, Sakra, lord of the 
gods, stood before the Blessed One having brought three thousand 
kdrsdpana coins. 



Then the Blessed One said this to Sakra, lord of the gods: “Kausika, offer 
these kdrsdpana coins, three times the bull’s value, to this butcher.” Then 
Sakra, lord of the gods, gave those three thousand kdrsdpana coins to the 
butcher as the price of the bull. The butcher accepted those three 
thousand kdrsdpana coins as the price of the bull, and being pleased, 
satisfied, and delighted, venerated with his head the feet of the Blessed 
One, released the bull from his restraints, and then departed. Sakra, lord of 
the gods, venerated with his head the feet of the Blessed One and vanished 
on the spot. 

The bull, whose life had gone and come back again, was filled with even 
more faith in the Blessed One. He circumambulated the Blessed One three 
times and then remained close to the Blessed One staring intently at his 
face. Then the Blessed One smiled. [138] 


The Buddhas Smile 

Now it is a law of nature that whenever lord buddhas manifest their smiles, 
rays of blue, yellow, red, and white light, and those the color of topaz, 
rubies, diamonds, beryl, sapphires, crystals, red pearls, right-spiraling 
conch shells, quartz, coral, gold, and silver emerge from their mouths, 
some going downward and some going upward. Those that go downward 
enter the various hells—Sahjiva (Reviving), Kalasutra (Black Thread), 
Raurava (Shrieking), Maharaurava (Loud Shrieking), Tapana (Heat), 
Pratapana (Extreme Heat), Avici (Ceaseless Torture), Arbuda (Blistering), 
Nirarbuda (Blisters Bursting), Atata (Chattering Teeth), Hahava (Ugh!), 
Huhuva (Brrr!), Utpala (Blue Lotus), Padma (Lotus), down to Mahapadma 
(Great Lotus). Becoming cold, they fall in the hot hells, and becoming hot, 
they fall in the cold hells. In this way, those rays of light alleviate the 
particular torments of those beings who dwell in these various hells. And 
so they think, “Lriends, have we died and passed away from this place? 
Have we been reborn somewhere else?” 

Then, in order to engender their faith, the Blessed One manifests a 
magical image of himself Seeing this magical image, they think, “Lriends, 
we haven’t died and passed away from this place nor have we been born 



someplace else. Instead, it’s this person whom we’ve never seen before; it’s 
by his power that our particular torments are alleviated.” Cultivating faith 
in their minds toward this magical image, they then cast off that karma still 
to be suffered in these hells and take rebirth among gods and mortals, 
where they become vessels for the [four noble] truths. 

Those rays of light that go upward enter the various divine realms^^^ — 
Caturmaharajika (Four Groups of the Great Kings), Trayastrirnsa (Thirty- 
Three), Yama (Free from Conflict), Tusita (Content), Nirmanarati 
(Delighting in Creation), Paranirmitavasavartin (Masters of Others’ 
Creations), Brahmakayika (Brahma’s Assembly), Brahmapurohita 
(Brahma’s Priests), Mahabrahmana (Great Brahma), Parittabha (Limited 
Splendor), Apramanabha (immeasurable Splendor), Abhasvara (Radiant), 
Parittasubha (Limited Beauty), Apramanasubha (immeasurable Beauty), 
Subhakrtsna (Complete Beauty), Anabhraka (Unclouded), Punyaprasava 
(Merit Born), Brhatphala (Great Result), Abrha (Not Great), Atapa (Serene), 
Sudrsa (Good-Looking), Sudarsa (Clear Sighted), and finally Akanistha 
(Supreme). There they proclaim the truth of impermanence, suffering, 
emptiness, and no-self. And they utter these two verses: 

Strive! Go forth! 

Apply yourselves to the teachings of the Buddha! 

Destroy the army of death 

as an elephant would a house of reeds. [139] 

Whoever diligently follows 
this dharma and monastic discipline 
will abandon the endless cycle of rebirth 
and put an end to suffering. 

Then those rays of light, having roamed through the billion world- 
systems, come together directly behind the Blessed One. 

If the Blessed One wants to reveal the past, they vanish into the 
Blessed One from behind. 


If he wants to predict the future, they vanish into him from the 
front. 

If he wants to predict a rebirth in hell, they vanish into the sole of a 
foot. 

If he wants to predict a rebirth as an animal, they vanish into a 
heel. 

If he wants to predict a rebirth as a hungry ghost, they vanish into 
a big toe. 

If he wants to predict a rebirth as a mortal, they vanish into his 
knees. 

If he wants to predict a reign of an armed wheel-turning king, they 
vanish into his left palm. 

If he wants to predict a reign of a wheel-turning king, they vanish 
into his right palm. 

If he wants to predict a rebirth as a god, they enter his navel. 

If he wants to predict an awakening as a disciple, they vanish into 
his mouth. 

If he wants to predict an awakening as a solitary buddha, they 
vanish into the circle of hair between his eyebrows. 

If he wants to predict unsurpassed perfect awakening, they vanish 
into his usnisa. 

In this case, those rays of light circumambulated the Blessed One three 
times and then vanished into the circle of hair between the Blessed One’s 
eyebrows. 

The venerable Ananda then respectfully cupped his hands together and 
addressed the Blessed One: 

A bundle of diverse light rays, 
variegated with a thousand colors, 
comes forth from your mouth. 

They illuminate every direction, 
as though the sun were rising. 


And then he uttered these verses: 



Without pride, free from grief and passion, 
buddhas are the cause of greatness in the world. 

Not without reason do victors, defeaters of the enemy, 
display a smile, white like the conch or lotus root. 

0 you who are resolute, an ascetic, and an excellent victor,^^^ 
you know at once with your mind the desires of your listeners. 

Destroy their doubts that have arisen, 0 best of sages, 
with words excellent, enduring, and virtuous. [140] 

Masters, awakened ones, 

those with the patience of an ocean or great mountain 
do not display a smile without reason. 

Masses of people yearn to hear why it is 
that resolute ones display a smile. 

“It is like this, Ananda,” the Blessed One said. “It is like this. Perfectly 
awakened tathagata arhats do not manifest a smile, Ananda, without 
proper cause and reason. Ananda, did you see that bull?” 

“Yes, Bhadanta, I saw him.” 

“That bull, Ananda, his mind filled with faith in the presence of the 
Tathagata, will die after seven days and be reborn among the 
Caturmaharajika gods, where he will be the son of the great king named 
Vaisravana. Then, having passed away from there, he will be reborn among 
the Trayastrirnsa gods as the son of Sakra, lord of the gods. Having passed 
away from there, he will be reborn among the Yama gods as the son of Lord 
Yama. Having passed away from there, he will be reborn among the Tusita 
gods as the son of Lord Tusita. Having passed away from there, he will be 
reborn among the Nirmanarati gods as the son of the divinely born 
Sunirmanarati (Greatly Delighting in Creation). Having passed away from 
there, he will be reborn among the Paranirmitavasavartin gods as the son 
of the divinely born Vasavartin (Master). Continuing in this way, he will 
not suffer a karmic downfall for ninety-nine thousand eons. Then, having 
experienced divine pleasure among the gods in the sphere of desire, in his 
last life, his last existence, his last body, his last incarnation, he will take on 


human form. He will be the king named Asokavarna (Praised as Griefless), a 
wheel-turning king, a conqueror of the four corners of the earth, a just and 
virtuous ruler possessing the seven treasures. These seven treasures of his 
will have the form of the most-treasured wheel, the most-treasured 
elephant, the most-treasured horse, the most-treasured jewel, the most- 
treasured woman, the most-treasured householder, and the most- 
treasured counselor. And he will have a full one thousand sons who are 
brave, heroic, in excellent physical condition, and who can crush enemy 
armies. He will conquer the vast sea-bound earth without violence and 
without weapons, and then rule there justly and evenhandedly so that it 
will be entirely fertile, without enemies, and without oppression. At that 
time he will make offerings, renounce his wheel-turner’s kingdom, shave 
off his hair and beard, [put on]^^^ red clothes, and with just the right belief, 
[l4l] go forth from home to homelessness. Then he will directly experience 
awakening as a solitary buddha and become the solitary buddha named 
Asokavarna.” 

The venerable Ananda then respectfully cupped his hands together and 
asked the Blessed One: “Bhadanta, what deed did this bull do that resulted 
in his being reborn as an animal? And what deed did he do that will result in 
his experiencing divine-like^^^ pleasure and in his attainment of awakening 
as a solitary buddha?” 

“Ananda,” the Blessed One said, “the deeds that this very bull has 
performed and accumulated have now come together, and their conditions 
have matured. They remain before them like an oncoming flood and will 
certainly come to pass. Those deeds were performed and accumulated by 
the bull, who else will experience their results? For those deeds that are 
performed and accumulated, Ananda, do not mature outside of oneself— 
neither in the element of earth nor in the element of water, in the element 
of fire or in the element of wind. Instead, those deeds that are done, both 
good and bad, mature in the aggregates, the elements, and the sense bases 
that are appropriated when one is reborn. 

Actions never come to naught, 

even after hundreds of millions of years. 

when the right conditions gather and the time is right. 


then they will have their effect on embodied beings.” 


The Perfectly Awakened Vipasyin and the Five 
Hundred Rogues 

Long ago, Ananda, in a time gone by, in the ninety-first age, there arose in 
the world a perfectly awakened buddha named Vipasyin (Visionary), 

who was perfect in knowledge and conduct, 
a sugata, 

a knower of the world, 

an unsurpassed guide for those in need of training, 

a teacher of gods and mortals, 

a buddha, 

and a blessed one. 

He stayed near the capital Bandhumati (Abode of Relatives) in a wooded 
area. Not far from him, there lived sixty forest monks who survived on 
almsfood. All of them were free from attachment, free from hate, and free 
from delusion. 

Meanwhile five hundred rogues, wandering here and there, arrived at 
this place, and it occurred to them, “These great beings who have gone 
forth as monks enjoy themselves in places like this. If we don’t kill them, 
we’ll never be able to live comfortably in this region. Not that these great 
beings will inform anyone else; they’re busy improving the welfare of all 
beings. But important people do approach them. They’ll have us handed 
over to the king, and then we’ll be imprisoned and die. So how should we 
proceed?” 

One of the rogues was cruel at heart and had abandoned any concern for 
the next world. [142] He said, “Without killing them how can we be safe?” 
And so the rogues killed those monks. 


Coda 



“Having done this wicked and evil deed, those rogues were reborn in the 
lower realms of existence for ninety-one eons. Practically all were reborn 
in the realms of hell or animals, each time being killed by a sword. The 
robber who at that time incited the others was none other than the bull. As 
a result of that action, during all that time he was never reborn in a 
favorable realm of existence. But now since his mind is filled with faith in 
my presence, as a result of that action, he will experience divine-like 
pleasure and attain awakening as a solitary buddha. And so it is, Ananda, 
that having faith in mind toward tathagatas produces results that can’t 
even be imagined. What to say of making a fervent aspiration? So then, 
Ananda, this is to be learned: ‘Bit by bit, moment by moment, even for just 
a snap of the fingers, we should bring to mind the attributes of the 
Tathagata.’ It is this, Ananda, that you should learn to do.” 

Then the venerable Ananda rejoiced and delighted in the words of the 
Blessed One and then uttered these verses before the monks: 

How great is the compassion of the lord! 

He is omniscient and benevolent, 
his affection such a great wonder! 

It is indeed our good fortune. 

He set free that bull, 
trapped in great danger, 
and predicted for him a divine existence 
and a future as a solitary victor.^^^ 

This was said by the Blessed One. With their minds uplifted, the monks 
welcomed the words of the Blessed One. 

So ends the Asokavarna-avaddna, the eleventh chapter in the glorious 
Divyavadana. [143] 


12. The Miracle Sutra 


PRATIHARYA-SUTRA 


T he Blessed One was staying in the city of Rajagrha at the bamboo grove 
in Kalandakanivapa.^^^ There he was respected, honored, revered, 
and venerated by kings, royal ministers, the well-to-do, townspeople, 
guildmasters, caravan leaders, gods, nagas, yaksas, antigods, 
heavenly birds, kinnaras, and great snakes. He was also praised by gods, 
nagas, yaksas, antigods, heavenly birds, kinnaras, and great snakes. 
Renowned and possessing great merit, the Lord Buddha, along with the 
community made up of his disciples, received provisions, both divine and 
human, of robes, begging bowls, bedding and seats, and medicines to cure 
the sick. And the Blessed One remained detached from these, like a lotus 
leaf from water. 


The Six Heretics Plan a Miracle Competition with the 
Buddha 

At that time in the city of Rajagrha there lived six teachers—including 
Purana—who didn’t know everything but claimed they did. They were 
Purana Kasyapa; Maskarin, the son of Gosali; Sahjayin, the son of Vairatti; 
Ajita Kesakambala; Kakuda Katyayana; and Nirgrantha, the son of Jhati. 



One day those six heretics, including Purana, assembled and sat down in a 
discussion hall, and this is the conversation that ensued: 

“Friends, as you know, before the ascetic Gautama arose in the world, 
we were respected, honored, revered, and venerated by kings, royal 
ministers, brahmans, householders, townspeople, villagers, guild-masters, 
and caravan leaders. We also received provisions of robes, begging bowls, 
bedding and seats, and medicines to cure the sick. But since the ascetic 
Gautama has arisen in the world, it’s the ascetic Gautama who is respected, 
honored, revered, and venerated by kings, royal ministers, brahmans, 
householders, villagers, the well-to-do, guildmasters, and caravan leaders. 
And it’s the ascetic Gautama, along with the community made up of his 
disciples, who receives provisions of robes, begging bowls, bedding and 
seats, and medicines to cure the sick. [144] Whatever benefits and respect 
we had have been completely and utterly destroyed. 

“We have magical powers^^® and can speak knowledgeably.The 
ascetic Gautama, on the other hand, only alleges that he has magical 
powers and can speak knowledgeably. One who speaks knowledgeably 
should [compete] with another who speaks knowledgeably in making use 
of magical powers and displaying miracles that are beyond the capability of 
ordinary mortals.If the ascetic Gautama makes use of his magical 
powers and displays a single miracle that is beyond the capability of 
ordinary mortals, we’ll display two. if the ascetic Gautama displays two, 
we’ll display four. If the ascetic Gautama displays four, we’ll display eight. 
If the ascetic Gautama displays eight, we’ll display sixteen. If the ascetic 
Gautama displays sixteen, we’ll display thirty-two. As many miracles as the 
ascetic Gautama displays, through his magical powers, that are beyond the 
capability of ordinary mortals, we’ll continue to display two or three times 
that many. The ascetic Gautama should come halfway here, and we’ll go 
halfway there. And in that place, let us [compete] with the ascetic Gautama 
in making use of magical powers and displaying miracles that are beyond 
the capability of ordinary mortals. 

Meanwhile it occurred to the evil Mara, “I have attacked the ascetic 
Gautama many times, but I’ve never found a weak spot. I really should 
attack these heretics instead.’’ With this in mind, he magically took on the 
appearance of Purana. He then rose up high into the sky and performed 


the miraculous deeds of causing fire and heat, making rain and lightning. 
Then he addressed Maskarin, the son of Gosali: 


Maskarin, as you know, I possess magical powers and I can speak 
knowledgeably. The ascetic Gautama, on the other hand, only 
alleges that he has magical powers and can speak knowledgeably. 

One who speaks knowledgeably should compete with another 
who speaks knowledgeably in making use of magical powers and 
displaying miracles that are beyond the capability of ordinary 
mortals. If the ascetic Gautama makes use of his magical powers 
and displays a single miracle that is beyond the capability of 
ordinary mortals. I’ll display two. If the ascetic Gautama displays 
two. I’ll display four. If the ascetic Gautama displays four. I’ll 
display eight. If the ascetic Gautama displays eight. I’ll display 
sixteen. If the ascetic Gautama displays sixteen. I’ll display 
thirty-two. As many miracles as the ascetic Gautama displays, 
through his magical powers, that are beyond the capability of 
ordinary mortals, let us continue to display twice that many. 

[ 145 ] The ascetic Gautama should come halfway here, and I’ll go 
halfway there. And in that place, let us compete with the ascetic 
Gautama in making use of magical powers and displaying 
miracles that are beyond the capability of ordinary mortals. 

Then it occurred to the evil Mara: “I have attacked the ascetic Gautama 
many times, but I’ve never found a weak spot. I really should attack these 
heretics instead.” With this in mind, he magically took on the appearance 
of Maskarin. He then rose up high into the sky and performed the 
miraculous deeds of causing fire and heat, making rain and lightning. Then 
he addressed Sahjayin, the son Vairatti: 

Sahjayin, as you know, I possess magical powers and I can speak 
knowledgeably. The ascetic Gautama, on the other hand, only 
alleges that he has magical powers and can speak knowledgeably. 

One who speaks knowledgeably should compete with another 
who speaks knowledgeably in making use of magical powers and 
displaying miracles that are beyond the capability of ordinary 



mortals. If the ascetic Gautama makes use of his magical powers 
and displays a single miracle that is beyond the capability of 
ordinary mortals, I’ll display two. If the ascetic Gautama displays 
two, I’ll display four. If the ascetic Gautama displays four. I’ll 
display eight. If the ascetic Gautama displays eight. I’ll display 
sixteen. If the ascetic Gautama displays sixteen. I’ll display 
thirty-two. As many miracles as the ascetic Gautama displays, 
through his magical powers, that are beyond the capability of 
ordinary mortals. I’ll continue to display twice that many. The 
ascetic Gautama should come halfway here, and I’ll go halfway 
there. And in that place, I shall compete with the ascetic 
Gautama in making use of magical powers and displaying 
miracles that are beyond the capability of ordinary mortals. 

In this way, the heretics were all troubled by one another. Each one of 
them said to himself, “But I haven’t obtained magical powers.” 

Then Purana and those five other teachers, who were sure that they 
knew everything, approached the king of Magadha, Srenya Bimbisara. 
Having approached, they said this to him: 


Please be informed, my lord, that we have magical powers and 
can speak knowledgeably. The ascetic Gautama, on the other 
hand, only alleges that he has magical powers and can speak 
knowledgeably. One who speaks knowledgeably should compete 
with another who speaks knowledgeably in making use of 
magical powers and displaying miracles that are beyond the 
capability of ordinary mortals. If the ascetic Gautama makes use 
of his magical powers and displays a single miracle that is beyond 
the capability of ordinary mortals, [146] we’ll display two. If the 
ascetic Gautama displays two, we’ll display four. If the ascetic 
Gautama displays four, we’ll display eight. If the ascetic Gautama 
displays eight, we’ll display sixteen. If the ascetic Gautama 
displays sixteen, we’ll display thirty-two. As many miracles as 
the ascetic Gautama displays, through his magical powers, that 
are beyond the capability of ordinary mortals, we’ll continue to 
display two or three times that many. The ascetic Gautama 



should come halfway here, and we’ll go halfway there. And in 
that place, allow us to compete with the ascetic Gautama in 
making use of magical powers and displaying miracles that are 
beyond the capability of ordinary mortals. 

Thus addressed, the Magadhan king, Srenya Bimbisara, said this to those 
heretics: “You’ll be corpses before your magic works on the Blessed 
One!’’584 

Later on, Purana and those five other teachers, who didn’t know 
everything but were sure they did, beseeched the Magadhan king, Srenya 
Bimbisara, once again—this time while he was on the road. 

My lord, we have magical powers and can speak knowledgeably. 

The ascetic Gautama, on the other hand, only alleges that he has 
magical powers and can speak knowledgeably. One who speaks 
knowledgeably should compete with another who speaks 
knowledgeably in making use of magical powers and displaying 
miracles that are beyond the capability of ordinary mortals, [if 
the ascetic Gautama makes use of his magical powers and 
displays a single miracle that is beyond the capability of ordinary 
mortals, we’ll display two. If the ascetic Gautama displays two, 
we’ll display four. If the ascetic Gautama displays four, we’ll 
display eight. If the ascetic Gautama displays eight, we’ll display 
sixteen. If the ascetic Gautama displays sixteen, we’ll display 
thirty-two. As many miracles as the ascetic Gautama displays, 
through his magical powers, that are beyond the capability of 
ordinary mortals, we’ll continue to display two or three times 
that many. The ascetic Gautama should come halfway here, and 
we’ll go halfway there].And in that place, let us compete with 
the ascetic Gautama in making use of magical powers and 
displaying miracles that are beyond the capability of ordinary 
mortals. 

Thus addressed, the Magadhan king, Srenya Bimbisara, said this to those 
mendicant heretics: “If you request this of me a third time. I’ll banish you 
from the kingdom!” 


Then it occurred to those heretics, “This Magadhan king, Srenya 
Bimbisara, is a disciple of the ascetic Gautama. Forget about Bimbisara. 
King Prasenajit of Kosala is impartial. When the ascetic Gautama goes to 
Sravasti, we’ll go there and challenge^^^ him to make use of his magical 
powers and display miracles that are beyond the capability of ordinary 
mortals.” With these words, they departed. 

Then the Magadhan king, Srenya Bimbisara, addressed one of his men: 
“Go quickly, my man! Get an excellent carriage ready! I’ll board and go to 
see the Blessed One and pay my respects.” [147] 

“Very well, my lord,” the man replied, consenting to the Magadhan king 
Srenya Bimbisara’s request. Then he quickly readied an excellent carriage 
and approached the Magadhan king, Srenya Bimbisara. Having 
approached, he said this to him: “An excellent carriage has been readied 
for my lord. Now my lord may do as the time permits.” 

Then the Magadhan king, Srenya Bimbisara, boarded the excellent 
carriage and left Rajagrha to go to see the Blessed One and pay his respects 
in the Blessed One’s presence. After covering as much ground as he could 
by carriage, he got down from the carriage and entered the grove on foot, 
when the Magadhan king, Srenya Bimbisara, saw the Blessed One, he 
immediately removed his five royal insignia—that is to say, his turban, his 
umbrella, his precious sword, his yak-tail fan, and his colorful sandals. 
Having removed those five royal insignia, he approached the Blessed One. 
Having approached, he venerated with his head the feet of the Blessed One 
and then sat down at a respectful distance. When the Blessed One was sure 
that he was seated at a respectful distance, he instructed, incited, inspired, 
and delighted the Magadhan king, Srenya Bimbisara, with a discourse on 
the dharma. After he instructed, incited, inspired, and delighted him in 
many ways with this discourse on the dharma, he became silent. Then the 
Magadhan king, Srenya Bimbisara, rejoiced and delighted in the words of 
the Blessed One, venerated with his head the feet of the Blessed One, and 
then left the Blessed One’s presence. 


The Buddha Sets Out for Sravasti 


Then it occurred to the Blessed One, “Where did each perfectly awakened 
buddha in the past display a great miracle for the benefit of sentient 
beings?” 

Some deities informed the Blessed One: “Bhadanta, we’ve heard as well 
that in the past each perfectly awakened buddha displayed a great miracle 
for the benefit of sentient beings.” 

The Blessed One then looked and came to know that in the past each 
perfectly awakened buddha displayed a great miracle for the benefit of 
sentient beings in Sravasti. And so the Blessed One addressed the venerable 
Ananda: “Ananda, go and inform the monks as follows—‘The Tathagata will 
travel through the Kosala countryside. Whoever among you is eager to 
travel through the Kosala countryside with the Tathagata [148] should 
wash, stitch, and dye his robes.” 

“Yes, Bhadanta,” the venerable Ananda replied, consenting to the 
Blessed One’s request. Then he informed the monks: “Venerable ones, the 
Blessed One will travel through the Kosala countryside. Whoever among 
you is eager to travel through the Kosala countryside with the Tathagata 
should wash, stitch, and dye his robes.” 

Now the Blessed One was self-controlled and his followers were 
self-controlled, 

he was calm and his followers were calm, 
he was liberated and his followers were liberated, 
he was confident and his followers were confident, 
he was disciplined and his followers were disciplined, 
he was an arhat and his followers were arhats, 

he was without attachment and his followers were without 
attachment, 

and he instilled faith and his followers instilled faith. 

He was like a bull surrounded by a herd of cows, 

like a royal elephant surrounded by a herd of elephant cubs, 

like a lion surrounded by a carnivorous pack, 

like a royal goose surrounded by a gaggle of geese, 

like an eagle surrounded by a flock of birds. 



like a learned brahman surrounded by an assembly of students, 

like an eminent doctor surrounded by a group of patients, 

like a warrior surrounded by a troop of soldiers, 

like a guide surrounded by a group of travelers, 

like a caravan leader surrounded by a company of merchants, 

like a guildmaster surrounded by townspeople, 

like a vassal king surrounded by a cabinet of ministers, 

like a wheel-turning king surrounded by a thousand sons, 

like the moon surrounded by a constellation of stars, 

like the sun surrounded by a thousand rays of light, 

like the great king Virudhaka surrounded by a group of 
kumbhandas, 

like the great king Virupaksa surrounded by a group of nagas, 
like the great king Dhanada surrounded by a group ofyaksas, 
like the great king Dhrtarastra surrounded by a group of celestial 
musicians, 

like Vemacitrin surrounded by a group of antigods, 
like Sakra surrounded by a group of gods, 

and like Brahma surrounded by the gods of Brahmakayika 
(Brahma’s Assembly). 

He was like an ocean but calm, 
like a cloud but full of water, 

and like a mighty elephant but without pride or passion. 

His senses were well restrained, 

his deportment and demeanor were unflappable, 

and he possessed the many special qualities of a buddha. 

And so the Blessed One, leading a large community of monks, set off on a 
journey to Sravasti. Traveling along, with many hundreds and thousands 
of deities following behind him, he eventually arrived in Sravasti. Once in 
Sravasti, he stayed at the Jeta Grove in the park of a man named 
Anathapindada (Almsgiver to the Poor). 


The Buddha and the Heretics Prepare to Meet 

The heretics heard that the ascetic Gautama had gone to Sravasti, and 
having heard this, they set out for Sravasti as well. When they arrived in 
Sravasti, they said this to King Prasenajit of Kosala: [149] 

Please be informed, my lord, that we have magical powers and 
can speak knowledgeably. The ascetic Gautama, on the other 
hand, only alleges that he has magical powers and can speak 
knowledgeably. One who speaks knowledgeably should compete 
with another who speaks knowledgeably in making use of 
magical powers and displaying miracles that are beyond the 
capability of ordinary mortals. If the ascetic Gautama makes use 
of his magical powers and displays a single miracle that is beyond 
the capability of ordinary mortals, we’ll display two. If the ascetic 
Gautama displays two, we’ll display four. If the ascetic Gautama 
displays four, we’ll display eight. If the ascetic Gautama displays 
eight, we’ll display sixteen. If the ascetic Gautama displays 
sixteen, we’ll display thirty-two. As many miracles as the ascetic 
Gautama displays, through his magical powers, that are beyond 
the capability of ordinary mortals, we’ll continue to display two 
or three times that many that are beyond the capability of 
ordinary mortals. The ascetic Gautama should come halfway 
here, and we’ll go halfway there. And in that place, let us 
compete with the ascetic Gautama in making use of magical 
powers and displaying miracles that are beyond the capability of 
ordinary mortals. 

Thus addressed. King Prasenajit of Kosala said this to those heretics: 
“Bear with me, gentlemen, while I go to see the Blessed One.” Then King 
Prasenajit of Kosala addressed one of his men: “Go quickly, my man! Get an 
excellent carriage ready! I’ll board immediately and go to see the Blessed 
One and pay my respects.” 

“Very well, my lord,” that man replied, consenting to King Prasenajit of 
Kosala’s request. Then he quickly readied an excellent carriage and 
approached King Prasenajit of Kosala. Having approached, he said this to 



him: “An excellent carriage has been readied for my lord. Now my lord may 
do as the time permits.” 

Then King Prasenajit of Kosala boarded the excellent carriage and left 
Sravasti to go to see the Blessed One and pay his respects in the Blessed 
One’s presence. After covering as much ground as he could on his carriage, 
he got down from the carriage and entered the grove on foot. He 
approached the Blessed One and, having approached, venerated with his 
head the feet of the Blessed One [150] and then sat down at a respectful 
distance. After sitting down at a respectful distance. King Prasenajit of 
Kosala said this to the Blessed One: “Bhadanta, some heretics are 
challenging the Blessed One to make use of his magical powers and display 
miracles that are beyond the capability of ordinary mortals. For the benefit 
of sentient beings, the Blessed One should make use of his magical powers 
and display a miracle that is beyond the capability of ordinary mortals. The 
Blessed One should put these heretics to shame! He should make gods and 
mortals happy! And he should satisfy the hearts and minds of good 
people!” 

Thus addressed, the Blessed One said this to King Prasenajit of Kosala: 
“Your majesty, I don’t teach the dharma to my disciples by saying, ‘Monks, 
for the benefit of those brahmans and householders who come to you, 
make use of your magical powers and display a miracle that is beyond the 
capability of ordinary mortals.’ Instead, I teach the dharma to my disciples 
in this way—‘Monks, you should live with your virtues concealed and your 
sins exposed.’” 

A second time and a third as well. King Prasenajit of Kosala said this to 
the Blessed One: “For the benefit of sentient beings, the Blessed One should 
make use of his powers and display a miracle that is beyond the capability 
of ordinary mortals. He should put these heretics to shame! The Blessed 
One should make gods and mortals happy! And he should satisfy the hearts 
and minds of good people!” 

It is a law of nature that while lord buddhas live, exist, remain alive, and 
pass time, they must perform these ten indispensable deeds. Each 
respective lord buddha will not pass into final nirvana 


until he foretells of a future Buddha, 



until another being makes a resolution, never to be betrayed, to 
attain unsurpassed perfect awakening, 
until he has instructed all those whom he was destined to instruct, 
until he has passed three quarters of his existence, 
until he has drawn a strict line [between good and evil],^^^ 
until he has designated a pair as his principal disciples, 
until he has displayed his descent, accomplaniedby deities, into the 
city of Sahkasya,^^^ 

until he has, in the company of his disciples, explained former 
karmic bonds at the great Lake Anavatapta, 
until he has established his mother and father in the [four noble] 
truths, 

and until he has displayed a great miracle at Sravasti. 

Then it occurred to the Blessed One, “It is this last indispensable deed 
that the Tathagata must perform.” With this in mind, he addressed King 
Prasenajit of Kosala: “Go, your majesty. Seven days from now, before the 
eyes of a large crowd of people, the Tathagata will make use of his magical 
powers and display, for the benefit of sentient beings, a miracle that is 
beyond the capability of ordinary mortals.” 

Then King Prasenajit of Kosala said this to the Blessed One: [l5l] “If the 
Blessed One permits, I will have a miracle pavilion built for the Blessed 
One.” 

Then it occurred to the Blessed One, “In what place did each perfectly 
awakened buddha in the past display a great miracle for the benefit of 
sentient beings?” 

Some deities informed the Blessed One: “Between Sravasti and the Jeta 
Grove, Bhadanta. That’s where, in the past, each perfectly awakened 
buddha displayed a great miracle for the benefit of sentient beings.” 

Then the Blessed One himself looked and came to know that it was, in 
fact, between Sravasti and the Jeta Grove that in the past each perfectly 
awakened buddha displayed a great miracle for the benefit of sentient 
beings. And so the Blessed One agreed to King Prasenajit of Kosala’s 
request with his silence. Then, knowing by the Blessed One’s silence that 


he had agreed to his request, King Prasenajit of Kosala said this to the 
Blessed One: “In which place, Bhadanta, should I have a miracle pavilion 
built?” 

“Between Sravasti and the Jeta Grove, your majesty.” 

Then King Prasenajit of Kosala rejoiced and delighted in the words of the 
Blessed One, venerated with his head the feet of the Blessed One, and left 
the Blessed One’s presence. 

Afterward King Prasenajit of Kosala said this to the heretics: 
“Gentlemen, please be informed that seven days from now the Blessed One 
will make use of his magical powers and display a miracle that is beyond 
the capability of ordinary mortals.” 

Then it occurred to those heretics, “During these seven days will the 
ascetic Gautama attain some faculty that he hasn’t yet attained? Or will he 
run away? Or will he try to find more supporters?”^^® It occurred to them, 
“There’s no way that the ascetic Gautama will run away, nor is there any 
way that he’ll attain some special faculty that he hasn’t yet attained. No 
doubt the ascetic Gautama will try to find more supporters. In the 
meantime, we’ll find more supporters for ourselves.” 

With this in mind, they called on the mendicant named Raktaksa (Red 
Eyes) who was very skilled in the art of magic. They explained the matter 
to the mendicant Raktaksa in detail. Then they said, 

Raktaksa, there is something you should know. We have called 
on the ascetic Gautama to make use of his magical powers. He 
has said that [152] seven days from now he will make use of his 
magical powers and display a miracle that is beyond the 
capability of ordinary mortals. No doubt the ascetic Gautama will 
try to find more supporters. In the meantime, you should find 
supporters for us among those who follow the religious life with 
you.^^^ 

The mendicant Raktaksa agreed to do so. Then he approached various 
heretics, ascetics, brahmans, wanderers, and mendicants. Having 
approached, he explained the matter to those various heretics, ascetics, 
brahmans, wanderers, and mendicants in detail. Then he said. 


Friends, there is something you should know. We have called on 
the ascetic Gautama to make use of his magical powers. He has 
said that seven days from now he will make use of his magical 
powers and display a miracle that is beyond the capability of 
ordinary mortals. No doubt the ascetic Gautama will try to find 
more supporters. In the meantime, you should form an alliance 
with those who follow the religious life.^^^ Then, seven days from 
now, you should go to a place outside of Sravasti. 

They also agreed to do so. 

Now on a certain mountain there lived five hundred seers. The 
mendicant Raktaksa approached those sages and, having approached, 
explained the matter to them in detail. Then he said. 

Friends, there is something you should know. The ascetic 
Gautama has been called on to make use of his magical powers. 

He has said that seven days from now he will make use of his 
magical powers and display a miracle that is beyond the 
capability of ordinary mortals. No doubt the ascetic Gautama will 
try to find more supporters. In the meantime, you should form 
an alliance with those who follow the religious life with you. 
Then, seven days from now, you should come to Sravasti. 

They agreed to do so as well. 

There was, at that time, a mendicant named Subhadra (Lucky) who 
possessed the five superhuman faculties. His home was in Kusinagari, but 
he would pass his days at the great Lake Anavatapta. Now the mendicant 
Raktaksa approached the mendicant Subhadra and, having approached, 
explained the matter to him in detail. Then he said, 

Subhadra, there is something you should know. We have called 
on the ascetic Gautama to make use of his magical powers. He 
has said that seven days from now he will make use of his magical 
powers and display a miracle that is beyond the capability of 
ordinary mortals. No doubt the ascetic Gautama will try to find 
more supporters. You should form an alliance with others who 


follow the religious life with you. [153] Then, seven days from 
now, you should come to Sravasti. 

“You were mistaken to challenge the ascetic Gautama to make use of his 
magical powers,” Subhadra said. “Why is that? These days my home is in 
Kusinagari, but I pass my days at the great Lake Anavatapta. The ascetic 
Gautama has a student named Sariputra, and he has a novice named 
Cunda. Cunda also passes his days there at the great Lake Anavatapta. The 
deities that live at Anavatapta don’t consider any duties as important as 
their duties toward him. Here is one example. On one occasion, after 
wandering here in Kusinagari for alms, I took my bowl of almsfood and 
went to the great Lake Anavatapta. The deity residing there at Anavatapta 
drew water from the great Lake Anavatapta, but she didn’t offer any to me, 
even though I was [sitting]^^^ at a respectful distance. Meanwhile Cunda, 
who was still just a senior monk’s subordinate, had taken the rags that he 
used to cover himself and had also gone to the great Lake Anavatapta. The 
deity residing there at Anavatapta washed his ragged clothes and then 
anointed herself with the water that she wrung out. Now, we aren’t even 
equal to a disciple of a disciple of the ascetic Gautama, yet you’ve 
challenged him to make use of his magical powers and display a miracle 
that is beyond the capability of ordinary mortals. You haven’t done well to 
challenge the ascetic Gautama to make use of his magical powers and 
display a miracle. Considering what I’ve seen, Tm sure that the ascetic 
Gautama possesses great magic and great power.” 

“Well, since you’re siding with the ascetic Gautama,” Raktaksa said, 
“there’s no need for you to go.” 

“No,” Subhadra said. “I definitely won’t be going.” 


The Story of Prince Kala 

Now King Prasenajit of Kosala had a brother named Kala (Dark One), who 
was handsome, good-looking, and attractive, trustworthy and virtuous at 
heart. One day Kala walked out of the main gate of King Prasenajit of 
Kosala’s palace as one of the women confined to the king’s harem was 


standing on one of the terraces of the palace. When she saw the prince, she 
threw a wreath of flowers, which landed upon him. 

Now the world is made up of friends, enemies, and those who are 
indifferent. Consequently, some people went and informed the king: 
“There is something you should know, my lord. Kala has solicited a woman 
in my lord’s harem.” 

King Prasenajit of Kosala was violent, impetuous, and merciless. Without 
further examination, he gave his men the following order: “Go quickly, 
gentlemen! Cut off Kala’s hands and feet.” 

“Very well, my lord,” the men replied, consenting to King Prasenajit of 
Kosala’s request. [154] Then, in the middle of the marketplace, they cut off 
Kala’s hands and feet. He cried in pain. The suffering he experienced was 
sharp, intense, excruciating, and heart-rending. 

Seeing Prince Kala like this, a large crowd of people began to wail. 

Meanwhile Purana and the other Nirgranthas arrived there. 

“Noble ones,” Kala’s relatives said to them, “appeal to the truth so that 
you can restore Prince Kala to the way he was before!” 

“He is a disciple of the ascetic Gautama,” Purana said. “Gautama will 
restore him to the way he was before by virtue of the dharma of the 
ascetics. 

Then it occurred to Prince Kala, “I’m in trouble, difficulty, and danger, 
yet the Blessed One doesn’t pay attention to me.” With this in mind, he 
uttered this verse: 

How is it that the lord of the world 
doesn’t know the danger I’m in? 

Praise to him who is free from passion, 
who has compassion for all beings! 

Now lord buddhas are always alert. And so, the Blessed One addressed 
the venerable Ananda: “Go, Ananda! Take your outer robe, and with an 
attending monk following behind you, approach^^^ Kala, the king’s 
brother. Having approached, put Prince Kala’s hands and feet back in their 
proper place. Then say. 


Among those beings who have no feet, two feet, or many feet, 
and among those who have form or have no form, and among 
those who are conscious, are without consciousness, or are 
neither-conscious-nor-without-consciousness, a perfectly 
awakened tathagata arhat is said to be the best. 

Among those dharmas that are conditioned or are 
unconditioned, detachment is said to be the best. 

Among communities, groups, gatherings, or assemblies, a 
community made up of a tathagata’s disciples is said to be the 
best.^^^ 

By this truth, by this declaration of truth, may your body be 
restored to the way it was before!” 

“Yes, Bhadanta,” the venerable Ananda replied, consenting to the 
Blessed One’s request. Then he took his outer robe and, with an attending 
monk following behind him, approached Kala, the king’s brother. Having 
approached, he restored Prince Kala’s hands and feet to their proper place. 
[ 155 ] Then he said. 

Among those beings who have no feet, two feet, four feet, or 
many feet, [and among those who have form or have no form, 
and among those who are conscious, are without 
consciousness,]^^^ or are neither-conscious-nor-without- 
consciousness, a perfectly awakened tathagata arhat is said to be 
the best. 

Among those dharmas that are conditioned or are 
unconditioned, detachment is said to be the best. 

Among communities, groups, gatherings, or assemblies, the 
community made up of a tathagata’s disciples is said to be the 
best. 

By this truth, by this declaration of truth, may your body be 
restored to the way it was before! 

As soon as he spoke these words. Prince Kala’s body was restored to the 
way it was before. Such is the Buddha’s innate power and the divine power 


of deities. Deeply moved, Prince Kala directly experienced the reward of 
the nonreturner and acquired^^^ magical powers. In return, he presented a 
park to the Blessed One and began to serve him. Since his body had been 
cut into pieces, he came to be known as the gardener Gandaka (Pieces). 

King Prasenajit of Kosala presented him with all kind of offerings, but 
Kala told him, “I want nothing to do with you. I only serve the Blessed 
One.” 


The Miracle at SravastI 

Meanwhile, between SravastI and the Jeta Grove, King Prasenajit of Kosala 
had a miracle pavilion built for the Blessed One. It extended hundreds and 
thousands of hands in length so that it could accommodate the four 
[assemblies].A lion throne was specially prepared for the Blessed One. 
The other disciples, those of the heretics, had separate pavilions built for 
Purana and the other Nirgranthas. 

When the seventh day came. King Prasenajit of Kosala had all the land 
between the Jeta Grove and the Blessed One’s miracle pavilion cleared of 
stones, pebbles, and gravel. The air was darkened by the smoke of incense 
powder;^^^ umbrellas, flags, and banners were raised; and the ground was 
sprinkled with fragrant waters and strewn with a variety of flowers. It was 
beautiful. Here and there flower pavilions were also readied. 

On the morning of the seventh day, the Blessed One got dressed, took his 
bowl and robe, and entered SravastI for alms. After wandering through 
SravastI for alms, he finished his meal and in the afternoon returned from 
his almsround. Then he put away his bowl and robe, [156] washed his feet 
outside the monastery, and entered the monastery to retreat into 
meditation. 

Then King Prasenajit of Kosala, along with many hundreds of followers, 
many thousands of followers, many hundreds and thousands of followers, 
approached the Blessed One’s miracle pavilion. Having approached, he sat 
down in the seat specially prepared for him. The heretics, also surrounded 
by a large crowd of people, approached their pavilions as well. Having 
approached, they each sat down in their respective seats. After sitting 


down, they said this to King Prasenajit of Kosala: “As you can see,^®® my 
lord, we’re the ones who have arrived. Where is the ascetic Gautama now?” 

“Gentlemen, just be patient for a moment. The Blessed One will be 
arriving shortly.” Then King Prasenajit of Kosala addressed a young 
brahman named Uttara (Higher): “Uttara, go and approach the Blessed 
One. After approaching, on my behalf, venerate with your head the feet of 
the Blessed One and ask him whether he is healthy, at ease, and light on his 
feet, whether he has had a pleasant journey and whether he is feeling 
strong and comfortable, and whether there is anything to find fault with 
and whether he is feeling relaxed. Then say, ‘Bhadanta, King Prasenajit of 
Kosala said this as well: “Bhadanta, the heretics have arrived. Now the 
Blessed One may do as the time permits.”’” 

“Very well, my lord,” the young brahman Uttara replied, consenting to 
King Prasenajit of Kosala’s request. Then he approached the Blessed One. 
Having approached the Blessed One and, face to face, exchanged the 
customary greetings and pleasantries, he then sat down at a respectful 
distance. After sitting down at a respectful distance, the young brahman 
Uttara said this to the Blessed One: “Bhadanta, King Prasenajit of Kosala 
venerates with his head the feet of the Blessed One and asks whether you 
are healthy, at ease and light on your feet, whether you have had a 
pleasant journey and whether you are feeling strong and comfortable, and 
whether there is anything to find fault with and whether you are feeling 
relaxed.” 

“May King Prasenajit of Kosala be happy, young brahman, and you as 
well.” 

“Bhadanta, King Prasenajit of Kosala said this as well: ‘Bhadanta, the 
heretics have arrived. Now the Blessed One may do as the time permits.’” 

Thus addressed, the Blessed One said this to the young brahman: 
“Young brahman. I’ll be arriving there today.” Then the Blessed One 
exercised his power so that the young brahman Uttara [rose up] from 
where he was and set off high into the sky toward King Prasenajit of Kosala. 

King Prasenajit of Kosala saw the young brahman Uttara high in the sky, 
coming toward him. [157] At the sight of him, he said this to the heretics: 
“The Blessed One has made use of his magical powers and displayed a 


miracle that is beyond the capability of ordinary mortals! You should 
display one as well.” 

“A large crowd of people has assembled here, your majesty,” the 
heretics said. “How do you know for sure who displayed this miracle, us or 
the ascetic Gautama?” 

Then the Blessed One entered a state of meditative concentration such 
that when his mind was concentrated, a flame issued through the hole on 
the bolt to his door. This, in turn, fell upon the Blessed One’s miracle 
pavilion, and the whole miracle pavilion caught on fire. The heretics saw 
that the Blessed One’s miracle pavilion had caught on fire, and at the sight 
of this, said this to Prasenajit of Kosala: “Your majesty, the ascetic 
Gautama’s miracle pavilion has just caught on fire! Go and have it put out 
right away.” But the fire, before it was even touched by water, 
extinguished itself before the entire miracle pavilion was burned down. 
Such is the Buddha’s innate power and the divine power of deities. 

Then King Prasenajit of Kosala said this to the heretics: “The Blessed One 
has made use of his magical powers and displayed a miracle that is beyond 
the capability of ordinary mortals! You should display one as well.” 

“A large crowd of people has assembled here, your majesty,” the 
heretics said. “How do you know for sure who displayed this miracle, us or 
the ascetic Gautama?” 

Then the Blessed One sent forth a brilliant golden light that suffused the 
entire world in a majestic splendor. King Prasenajit of Kosala saw that the 
entire world was suffused with a majestic splendor, and at the sight of this, 
addressed the heretics: “The Blessed One has made use of his magical 
powers and displayed a miracle that is beyond the capability of ordinary 
mortals! You should display one as well.” 

“A large crowd of people has assembled here, your majesty,” the 
heretics said. “How do you know for sure who displayed this miracle, us or 
the ascetic Gautama?” 

The gardener Gandaka, who had taken a karnikdra tree from the island of 
Uttarakuru (Northern Kuru), now placed it in front of the Blessed One’s 
miracle pavilion. Likewise, the park attendant Ratnaka, who had brought 
an asoka tree from Gandhamadana (intoxicating Fragrance),placed that 
tree behind the Blessed One’s miracle pavilion. [158] 


Then King Prasenajit said this to the heretics: “The Blessed One has 
made use of his magical powers and displayed a miracle that is beyond the 
capability of ordinary mortals! You should display one as well.” 

“A large crowd of people has assembled here, your majesty,” the 
heretics said. “How do you know for sure who displayed this miracle, us or 
the ascetic Gautama?” 

Then the Blessed One focused his mind in such a way that when he put 
his foot down on the ground, the great earth began to move. The great 
thousand third-order thousand world-system, and so this great earth 
teetered, tottered, and tremored in six different ways: it quivered, 
quavered, and quaked; it shifted, shuddered, and shook. 

The west rose up and the east sank down. 

[The east rose up and the west sank down.]^°^ 

The south rose up and the north sank down. 

The north rose up and the south sank down. 

The middle rose up and the ends sank down. 

The ends rose up and the middle sank down. 

And the sun and the moon were shining, blazing, and radiant. Various 
wonderful and fantastic things also appeared. Deities in the sky threw 
divine lotuses down on the Blessed One—red, blue, and white ones—and 
they threw agaru, sandalwood, and tagara that had been pounded into 
powders, as well as tamdla leaves and flowers from the divine coral tree. 
They also made their divine instruments resound and threw cloth 
streamers. 

Then it occurred to those seers, “Why has the great earth begun to 
move?” And then it occurred to them, “No doubt those who follow the 
religious life with us have called on the ascetic Gautama to make use of his 
magical powers.” With this in mind, those five hundred seers set out for 
Sravasti. As they were approaching, the Blessed One exercised his power 
so that there was only a single path on which they could travel.From a 
distance, those seers saw the Blessed One adorned with the thirty-two 
marks of a great man. 


He was like the dharma embodied, 

like a sacrificial fire that had been fed with oblations, 

like a lamp placed in a golden vessel, 

like a mountain of gold that moved, 

and like a golden object variegated with many jewels. 

That is to say, they saw the Lord Buddha, 
whose great intellect is expansive and quick, 
spotless and stainless. 

Twelve years’ practice of quiescence meditation 

does not produce such peace of mind in the yoga practitioner— 

nor does the birth of a son for one who has no son, 

the sight of a treasure trove for one who is destitute, 

or a royal coronation for one who desires kingship. [159] 

None of these produce such well-being 
as when those whose roots of virtue were planted by a previous 
buddha 

see a buddha in their present life for the first time. 

Then those sages approached the Blessed One. Having approached, they 
venerated with their heads the feet of the Blessed One and then stood at a 
respectful distance. Standing at a respectful distance, those sages said this 
to the Blessed One: “Bhadanta, may we renounce, take ordination, and 
become monks according to the dharma and monastic discipline that have 
been so well expressed. After we renounce, may we follow the religious life 
in the presence of the Blessed One.” 

Then the Blessed One called on them with his Brahma-like voice: “Come, 
0 monks! Follow the religious life!” As soon as the Blessed One spoke, there 
they stood—heads shaved, garbed in monastic robes, bowls and water pots 
in their hands, with a week’s growth of hair and beard, and the disciplined 
deportment of monks who had been ordained for one hundred years. 

“Come,” the Tathagata said to them. 

With heads shaved and bodies wrapped in robes. 



they instantly attained tranquility of the senses, 
and so they remained by the will of the Buddha.^®^ 

Meanwhile the Blessed One, who was respected, honored, revered, and 
venerated with the offerings and honors accorded to gods and mortals, 
who was surrounded by arhats, and who was attended by seven groups [of 
gods]^°^ and a large crowd of people, approached the miracle pavilion. 
Having approached, he sat down in front of the community of monks in 
the seat specially prepared for him. Then, from the Blessed One’s body 
emerged rays of light that illuminated the entire miracle pavilion in a light 
the color of gold. The householder Luhasudatta (Stingy Benefactor) then 
got up from his seat, properly arranged his robe on one shoulder, kneeled 
with his right knee on the ground, bowed toward the Blessed One with his 
hands respectfully folded, and said this to the Blessed One: “The Blessed 
One needn’t concern himself. I will make use of my magical powers and 
display, in the presence of these heretics, a miracle that is beyond the 
capability of ordinary mortals.I will put these heretics to shame! I will 
make gods and mortals happy with the dharma! And I will satisfy the 
hearts and minds of good people!’’ 

“Householder, these heretics didn’t challenge you to make use of your 
magical powers. They challenged me. I will make use of my magical powers 
and display a miracle that is beyond the capability of ordinary mortals. 
Otherwise, given the situation, [160] the heretics will say that the ascetic 
Gautama has no magical powers and can’t display a miracle that is beyond 
the capability of ordinary mortals. They will say that it is one of his 
disciples, a householder, one who wears the white clothes of a layperson, 
who possesses magical power. Sit back down in your seat, householder.’’ 

The householder Luhasudatta sat back down in his seat. Then others 
followed the householder Luhasudatta’s example—Kala, the brother of the 
king; the park attendant Rambhaka; Rddhila’s mother, the lay devotee, 
who was still a senior monk’s subordinate; Cunda, who was also still a 
senior monk’s subordinate; and the nun Utpalavarna (Lotus Complexion). 
Then the venerable Mahamaudgalyayana got up from his seat, properly 
arranged his robe on one shoulder, bowed toward the Blessed One with his 
hands respectfully folded, and said this to the Blessed One: “The Blessed 


One needn’t concern himself. I will make use of my magical powers and 
display, in the presence of these heretics, a miracle that is beyond the 
capability of ordinary mortals. I will subdue these heretics! I will make gods 
and mortals happy with the dharma! And I will satisfy the hearts and minds 
of good people!” 

“You are fully capable, Maudgalyayana, of subduing these heretics with 
the dharma. But these heretics haven’t challenged you to make use of your 
magical powers. I will make use of my magical powers and display, for the 
benefit of sentient beings, a miracle that is beyond the capability of 
ordinary mortals. I will put these heretics to shame! I will make gods and 
mortals happy! And I will satisfy the hearts and minds of good people! Sit 
back down in your seat, Maudgalyayana.” 

The venerable Maudgalyayana sat back down in his seat. Then the 
Blessed One addressed King Prasenajit of Kosala: “Your majesty: who 
wants^®^ the Tathagata to make use of his magical powers and display, for 
the benefit of sentient beings, a miracle that is beyond the capability of 
ordinary mortals?” 

Then King Prasenajit of Kosala got up from his seat, properly arranged 
his robe on one shoulder, kneeled with his right knee on the ground, 
bowed toward the Blessed One with his hands respectfully folded, and said 
this to the Blessed One: “It is I, Bhadanta, who wants the Blessed One to 
make use of his magical powers and display a miracle that is beyond the 
capability of ordinary mortals. The Blessed One should make use of his 
magical powers and [display],for the benefit of sentient beings, a 
miracle that is beyond the capability of ordinary mortals! He should put 
these heretics to shame! He should make gods and mortals happy! And he 
should satisfy the hearts and minds of good people!” [l6l] 

Then the Blessed One entered a state of meditative concentration such 
that when his mind was concentrated, he disappeared from his seat, rose 
up high in the sky in the eastern direction, and appeared in the four bodily 
postures—that is to say, walking, standing, sitting, and lying down. Then 
he entered into the state of mastery over the element of fire.^^^ When the 
Lord Buddha had entered into the state of mastery over the element of fire, 
different kinds of light emerged from his body—they were blue, yellow, red, 
white, crimson, and the color of crystal. He displayed many other miracles 


as well. He made his lower body blaze in flames, and then a shower of cold 
water rained down from his upper body. What he displayed in the east, he 
then displayed in the south, and likewise in all four directions. After 
making use of his magical powers and displaying these four miracles in the 
four directions, he withdrew those magical powers that he had activated 
and sat down in the seat that had been specially prepared for him. After 
sitting down, the Blessed One said this to King Prasenajit of Kosala: “This 
magical power, your majesty, is common to all the disciples of the 
Tathagata.” Then the Blessed One addressed King Prasenajit of Kosala a 
second time: “Your majesty, who is it who wants the Tathagata to make 
use of his magical powers and display, for the benefit of sentient being, an 
extraordinary miracle that is beyond the capability of ordinary mortals?” 

Then King Prasenajit of Kosala got up from his seat, properly arranged 
his robe on one shoulder, kneeled with his right knee on the ground, 
bowed toward the Blessed One with his hands respectfully folded, and said 
this to the Blessed One: “It is I, Bhadanta, who wants the Blessed One to 
make use of his magical powers and display, for the benefit of sentient 
beings, an extraordinary miracle that is beyond the capability of ordinary 
mortals. The Blessed One should put these heretics to shame! He should 
make both gods and mortals happy! And he should satisfy the hearts and 
minds of good people!” 

Then the Blessed One had a worldly thought. Now it is a law of nature 
that if a lord buddha has a worldly thought, all creatures, even tiny biting 
ants, know the blessed one’s thought with their minds. But when they 
have an otherworldly thought, it is inaccessible even to solitary buddhas, 
to say nothing of a buddha’s disciples. 

Then it occurred to Sakra, Brahma, and the other gods, “Why has the 
Blessed One had a worldly thought?” And it occurred to them, “He wants 
to display a great miracle at Sravasti for the benefit of sentient beings.” 
[162] Then Sakra, Brahma, and the other gods, along with many hundreds 
and thousands of deities, knowing with their minds this thought of the 
Blessed One, with the same ease that a strong man can flex and unflex his 
arm, disappeared from the world of gods and reappeared standing in front 
of the Blessed One. Some of the gods, led by Brahma, then 
circumambulated the Blessed One three times, venerated with their heads 



the feet of the Blessed One, and sat down to his right. Other gods, led by 
Sakra, circumambulated the Blessed One three times, venerated with their 
heads the feet of the Blessed One, and sat down to his left. The two naga 
kings, Nanda and Upananda,^^^ magically created a lotus that had a 
thousand leaves and was the size of a wagon wheel, made entirely of gold 
and with a stalk of diamonds, and presented it to the Blessed One. The 
Blessed One sat down on the pericarp of that lotus. Then, crossing his legs 
and holding his body upright, he made his mindfulness fully present and 
magically created above that lotus another lotus on which the Blessed One 
also sat with his legs crossed. And he did the same in front of that lotus, 
behind it, and to the side of it. In this way the Blessed One created an array 
of buddhas rising up to the abode of the gods of Akanistha (Supreme) such 
that there was an entire assembly of lord buddhas.Some of these 
magically created buddhas were walking, some were standing, some were 
sitting, and some were lying down. Some, as well, entered into the state of 
mastery over the element of fire and were performing the miraculous 
deeds of causing fire and heat, making rain and lightning. Others were 
asking questions, and others were answering them. They uttered^^^ these 
two verses: 

Strive! Go forth! 

Apply yourselves to the teachings of the Buddha! 

Destroy the army of death 

as an elephant would a house of reeds. 

whoever diligently follows 

this dharma and monastic discipline 

will abandon the endless cycle of rebirth 

and put an end to suffering. 

Then the Blessed One exercised his power so that the entire world, even 
young children, could see the multitude of buddhas, without any 
obstructions, all the way up to the abode of the Akanistha gods. Such is the 
Buddha’s innate power and the divine power of deities. 

At that moment the Blessed One addressed the monks: [163] “Monks, 
contemplate the appearance of this array of buddhas, standing in order. 


one on top of another,for in an instant it will disappear.” And then, in 
an instant, it disappeared. The Blessed One then withdrew those magical 
powers that he had activated and sat down in the seat that had been 
specially prepared for him. At that time, after sitting down, the Blessed 
One uttered these verses: 

The glowworm shines 
as long as the sun doesn’t rise, 
but as soon as the sun comes up, 
he is distressed by the sun’s prowess^^^ 
and won’t shine on his own. 

Likewise the sophists shined 

as long as the Tathagata didn’t arise, 

but when the Perfectly Awakened One shined in the world, 

the sophists no longer shined, 

nor did their disciples. 

Then King Prasenajit of Kosala said this to the heretics: “The Blessed One 
has made use of his magical powers and displayed a miracle that is beyond 
the capability of ordinary mortals! You should display one as well.” 

Thus addressed, the heretics fell silent and stood there, with thoughts 
only of fleeing. 

Once again King Prasenajit of Kosala said this to the heretics: “The 
Blessed One has made use of his magical powers and displayed a miracle 
that is beyond the capability of ordinary mortals! You should display one as 
well.” 

Thus addressed, the heretics started elbowing each other and saying, 
“Stand up! Stand up!” But no one stood up. 


The Heretics Flee 

Now at that time the great general Pancika was seated in that assembly. As 
one of those assembled, it occurred to Pancika, the leader of the yaksa 


army, “These deluded fools are going to harass the Blessed One and the 
community of monks for a long time.” With this in mind, he created and 
unleashed a great tempest of wind and rain. That tempest of wind and rain 
hurled the heretics’ pavilions out of sight. Tormented by the lightning and 
the rain, the heretics fled in all directions. Many hundreds and thousands 
of other beings, also tormented by the violent rain, approached the Blessed 
One. Having approached, they venerated with their heads the feet of the 
Blessed One and then sat down at a respectful distance. The Blessed One 
then exercised his power so that not even a single drop of water fell on the 
assembly. Those hundreds of thousands of beings, sitting at a respectful 
distance, then uttered this inspired utterance: 

Oh Buddha! 
oh dharma! 
oh community! 

oh the clearly expressed dharma! [164] 

Then Pahcika, the leader of the yaksa army, told the heretics, “Hey, you 
deluded fools! Take refuge in the Blessed One, in the dharma, and in the 
community of monks!” But as they were fleeing they said, “Hah! We’re 
taking refuge in the mountains! We’re taking refuge among the trees, 
behind walls, and in parks!” 

Then, at that time, the Blessed One uttered these verses: 

Many people, frightened with fear, 
take refuge in the mountains, 
or in forests, or in parks, 
or in the shrines of sacred trees. 

But this isn’t the best refuge; 
it isn’t the most excellent one. 

Recourse to this refuge doesn’t 
release one from all suffering. 


Whoever takes refuge in the Buddha, 



in the dharma, and in the community, 
sees, with his wisdom, 
the four noble truths— 

suffering, the arising of suffering, 
its destruction, and how to get beyond it— 
and he sees the noble eightfold path, 
bestowing safety and leading to nirvana. 

This is the best refuge, 
this is the most excellent one. 

Recourse to this refuge 
releases one from all suffering. 

Then it occurred to Purana, “The ascetic Gautama will convert my 
disciples.” With this in mind, while he was running away, he said, “I will 
explain to you the essence of the teachings!” And while on the run, he tried 
to convince them of heretical views, such as that the world is finite, it’s 
infinite, it’s both finite and infinite, and it’s neither finite nor infinite; and 
that the soul is the body, the soul is something else, and the body is 
something else.^^^ 

Elaborating on these heretical views, he began to convince them. One of 
the people there said, “The world is transient.” 

“It’s eternal,” said another. 

“It’s transient and eternal.” 

“The soul is the body.” 

“The soul is something else.” 

“The body is something else.” 

Like this, they fought and quarreled, disagreed and argued. Purana, 
however, was terrified and began to run away. As he was running away, a 
eunuch saw him approaching on the path.^^^ When the eunuch saw him, 
he uttered this verse: [165] 

where are you coming from empty-handed. 


like a carriage builder’s ram with his horns cut 
Having known that very dharma taught by the Victor, 
you still wander about like a weaver’s donkey. 

Then Purana said, 

The time has come for me to go, 
but my body has little strength. 

I’ve had feelings, 

leading to happiness and suffering— 
the arhats’ knowledge of this world 
is unimpeded. 

I have come a long way. 

I’ve come out of intense darkness, 
and now thirst befalls me.^^^ 

Tell me this, eunuch, 

where is a pool with cold water? 

And the eunuch replied. 

There is a cold pool right here, 
dazzling with lotuses and filled with water. 

Vile ascetic, debased and wicked man, 
don’t you see this lotus pool before you? 

And Purana said. 

You are neither a man nor a woman. 

You have neither a beard nor breasts. 

Your voice is broken, but you’re not a cakravdka bird. 

That’s why it’s said that you’re mentally disturbed. 

Then the Nirgrantha Purana tied a pot of sand around his neck and 
threw himself into the cold pool. Right there he met his death. 


Meanwhile, as the other Nirgranthas were searching for Purana, they 
saw a courtesan coming toward them on the road and asked her, “Miss, did 
you see someone coming this way, one named Purana? He wears only the 
clothes of the dharma^^^ and eats just a few spoonfuls of food as per his 
vow.” 

The courtesan said. 

Doomed to a bad rebirth, destined for hell, 
he slinked about empty-handed. 

Purana lies here decomposing, 
with his hands and feet turning white. 

And they said. 

Miss, don’t speak like that. 

You haven’t spoken well. 

clad only in the clothes of the dharma, 

that sage follows the dharma in full.^^^ 

The courtesan said. 

How wise could he be? 

This man, with his genitals intact, 
wandered naked in the village 
before the eyes of the people. 

whoever follows a dharma like this, 
with his condition dangling in front of him, 
should have both his ears cut off 
with a sharp knife by the king. 

Then the Nirgranthas approached the lotus pool filled with cold water. 
Those Nirgranthas saw Purana Kasyapa, in the pool, dead. And seeing that 
his time had come, [166] they lifted him out of the pool, laid him down at a 
respectful distance, and departed. 


The Buddha Instructs the Assembly 

Meanwhile, the Blessed One magically created an image of the Buddha, 
endowed with the thirty-two marks of a great man, with a shaven head and 
clad in monastic robes. It is a law of nature that lord buddhas make 
decisions in conversation with magical images that they have created. If a 
disciple creates a magical image, however, when the disciple speaks, the 
magical image only repeats what he says.^^^ When the disciple is silent, the 
magical image is also silent. 

When a disciple is speaking, 
all magical images of his creation 
repeat what he says, 
when he is silent, all are silent. 

If the Blessed One questions a magical image that he has created, the 
Blessed One[‘s magical image] gives the answer.^^^ This is a natural law for 
perfectly awakened tathagata arhats. 

Then the Blessed One, knowing the inclinations, propensities, makeup, 
and nature of that large crowd of people in whom faith had arisen, gave 
them a discourse on the dharma that penetrated the four noble truths 
such that many hundreds and thousands of beings [accepted]^^^ the taking 
of the refuges as well as the precepts. Some attained the heat stages, some 
the summit stages, some the tolerance stages, and some the highest 
worldly dharma stages. Some directly experienced the reward of the 
stream-enterer; some the reward of the once-returner; some the reward of 
the nonreturner; and some went forth as monks and, by ridding 
themselves of all defilements, directly experienced arhatship. Some 
planted the seeds for the great awakening of a disciple, and others planted 
the seeds for the awakening as a solitary buddha. Almost the entire 
assembly became favorably inclined toward the Buddha, intent on the 
dharma, and well disposed toward the community. Then, after the Blessed 
One had transformed the assembly so that it was favorably inclined toward 
the Buddha, intent on the dharma, and well disposed toward the 
community, he got up from his seat and departed. 


Fortunate are those people in the world 
who have taken refuge in the Buddha. 

Those people who have served the Buddha^^^ 
will one day attain nirvana. 

Those who offer even a few services 

to the Victor, to the Guide, 

will come to a wonderful heaven. 

They will find the eternal abode. 

This was said by the Blessed One. With their minds uplifted, the monks 
welcomed the words of the Blessed One. 

So ends the Prdtihdrya-sutra, the twelfth chapter in the glorious 
Divydvaddna. [167] 


13. The Story of Svagata 

svAgata-avadAna 


A t one time the Lord Buddha was staying in the city of Sravasti at the 
Jeta Grove in the park of a man named Anathapindada (Almsgiver to 
the Poor). At that same time, in the city of Sisumaragiri,^^^ there 
lived a householder named Bodha (Knowledge), who was rich, 
wealthy, and prosperous, with vast and extensive holdings, and had 
amassed a wealth like the god Vaisravana. Truly, he rivaled Vaisravana in 
wealth. 


The Householder Bodha Has a Daughter 

The householder Bodha brought home a girl from an appropriate family as 
his wife, and with her he fooled around, enjoyed himself, and made love. 
After some time, from his fooling around, enjoying himself, and making 
love, his wife became pregnant. She was kept in the upper story of their 
palatial home, free from any restraints, and she was provided with the 
necessities appropriate to the seasons. She was given the foods that 
doctors prescribed, those not too bitter, not too sour, not too salty, not too 
sweet, not too pungent, and not too astringent, and those foods free from 
bitterness, sourness, saltiness, sweetness, pungency, and astringency. Her 
body was adorned with strings and necklaces of pearls, and like a nymph 
wandering in the divine Nandana Grove, she moved from bed to bed and 



from seat to seat, never descending to the ground below.And she heard 
no unkind words until the fetus matured. 

After eight or nine months, she gave birth. A girl was born who was 
beautiful, good-looking, and attractive, and sound in all parts of her body. 
For three weeks, that is twenty-one days, they celebrated the occasion of 
her birth in full and then they selected a name for her that was appropriate 
to her particular complexion and constitution. Raised on the laps of 
nurses, who nourished her with milk, yogurt, fresh butter, clarified butter, 
butter scum, and other special provisions that were very pure, she grew 
quickly like a lotus in a lake. 

When she grew up, she became a beautiful girl whose conduct, behavior, 
and demeanor befitted her youth. She brightened her home like a goddess 
and filled her friends, acquaintances, and relatives as well as her immediate 
family with joy. Hearing such accounts of her splendor, princes living in 
various foreign countries, sons of ministers, sons of householders, rich 
men, sons of guildmasters, and sons of caravan leaders [168] sent 
messengers to ask for her hand in marriage. The more requests that were 
made, the more pleased the householder Bodha became. He reflected, “I 
won’t give her to any suitor because of his good looks, nor because of his 
skill in the arts or because of his sovereign power. Instead, I’ll give her to 
whoever has as virtuous a family and as much wealth as I have.” This is the 
way he thought. 

The householder Anathapindada heard that in Sisumaragiri there was a 
householder named Bodha, that his daughter was beautiful and young, and 
that she had been asked to marry the sons of foreigners, kings, ministers, 
householders, and rich men as well as the sons of guildmasters and caravan 
leaders. Having heard this, it occurred to him, “I’ll ask her to marry my son 
as well. Some day the householder Bodha will give her away in marriage.” 
With this in mind, he sent messengers to her. The householder Bodha 
thought about the householder Anathapindada’s good conduct and wealth 
and gave her to him for marriage. The householder Anathapindada married 
off his son with great pomp. 


The Householder Bodha Has a Son 


Now, once again, as the householder Bodha fooled around, enjoyed himself, 
and made love with his wife, his wife became pregnant. On the very day 
that she became pregnant, there arose for the householder Bodha many 
hundreds of misfortunes. He summoned soothsayers and said, 
“Gentlemen, look and see whose fault it is that these hundreds of 
misfortunes have arisen for me.” 

The soothsayers considered the situation and said unanimously, 
“Householder, it’s the fault of whoever has entered your wife’s womb. You 
should get rid of him.” 

Hearing this, the householder Bodha became greatly distressed. 
“Gentlemen,” he said, “I won’t get rid of what is welcome.” 

The soothsayers said farewell and departed. 

Now the householder Bodha, though tormented by the thought of 
abandoning his child,^^^ put up with the situation because he was afraid of 
being denounced publicly. The more the fetus grew, the more hundreds of 
misfortunes arose for the householder Bodha. He reflected, “Who wants to 
listen to such things?” And he thought, “I’ll go and stay in the garden.” 
Then he said to his servants, “If some really big disaster comes up, let me 
know. Otherwise, don’t bother.” With that said, he went to the garden and 
stayed there until his wife gave birth. [169] A son was born. One of the men 
went off in a hurry to the householder Bodha. The householder Bodha saw 
him coming from a distance and reflected, “Since he’s coming in a hurry 
there must have been some disaster.” With this in mind, he asked 
anxiously, “Friend, why do you come in such a hurry?” 

“Householder, congratulations! You’re now father to a son!” 

“Friend,” he said, “even though this son of mine has given rise to 
hundreds of misfortunes, still he is welcome.” 

Immediately a second man, likewise in a great hurry, with his eyes filled 
with tears, approached the householder Bodha. Filled with anxiety at the 
thought of more misfortunes, he asked him as well, “Friend, why do you 
come in such a hurry?” 

The man, choked with tears, his voice stuck in his throat, spoke with 
drawn out words full of pity and distress. “Householder, there’s been a fire 
in your house. All your possessions have been burned up.” 


With a mind state hardened from hearing of misfortunes over and over 
again, he said, “Friend, this was destined to happen. Don’t despair. Be 
silent.” 

Now his relatives, following popular custom, began to deliberate on a 
name—but with contempt. 

“what should this boy’s name be?” 

“Give him one that is suitable to his family,” some of them said. 

Others said, “Considering that just as he entered the womb he brought 
destruction upon the householder Bodha’s home and its many riches, what 
kind of name can he be given that would be suitable to his family? Well, 
since his father greeted him with the word “welcome” (svdgata) as soon as 
he was born, let the boy’s name be Svagata (Welcome).” And so he was 
given the name Svagata. 


The Ill-Fated Svagata 

The more that Svagata grew, the more the householder Bodha’s wealth, 
supply of grain, gold and golden things, maids, servants, workers, and 
laborers diminished, gave out, and finally became exhausted. Then one day 
the householder Bodha died. His wife died as well. Their house, which had 
been repaired, again burned in a fire. Whatever wealth they had of grain 
and so on that was in the marketplace and in the fields was also destroyed 
by fire. As for his workers who had taken goods and gone abroad, while 
they crossed the great ocean some of them were shipwrecked, [170] some 
had their goods become unsaleable, and some straightaway met their 
deaths. Some had their things stolen by robbers while they were deep in 
the wilderness, some had their valuables taken away by calculating 
customs officers as they arrived at the outskirts of cities, and some, as they 
arrived in trading centers, had all their goods taken away by the king’s 
appointees on trumped-up charges. Some also stayed right where they 
were on hearing of the householder Bodha’s death. As for his relatives, 
some died, some ran away, and some stayed right where they were but 
wouldn’t even talk to Svagata. As for his maids, servants, workers, and 
laborers, some died, some ran away, and some stayed right where they 



were and became dependent on others for work. They wouldn’t even 
acknowledge Svagata’s name. 

An old maid who had been with the family a long time, however, out of 
gratitude continued to serve Svagata. She entrusted him to a writing 
teacher to learn the letters. She reflected, “The householder Bodha’s home 
and its many riches, its large following of family and relatives, and its many 
maids, servants, workers, and laborers have given out and finally become 
exhausted. Only Svagata and I remain. What I’d like to know is whose evil 
deeds have brought on this misery, Svagata’s or mine?” 

In Svagata’s name, she put some rice in a pot and prepared a meal. It 
went bad. Then she prepared some more in the same way in her own name, 
and it turned out just fine. “He’s the ill-fated one,” she reflected. “It’s his 
fault that the householder Bodha’s home and its many riches, its large 
following of family and relatives, its many maids, servants, workers, and 
laborers have given out and finally become exhausted. I’m not going back. 
But where will I stay? If I don’t run away now, though. I’m completely done 
for.” With this in mind, she took whatever valuables were there and fled. 

Dogs entered the empty house and began to fight. Then a vagrant passed 
by the place. He heard the dogs fighting and reflected, “There are dogs 
fighting in the householder Bodha’s home. Maybe it’s empty.I’ll have a 
look.” He went in and saw that it was empty. [l7l] He took whatever was 
left from there and then departed. 

Now when Svagata realized that it was his mealtime, he left the writing 
school and came home to eat. He saw that his house was empty. Since his 
thoughts were overcome with a desire to eat and since he was tormented 
with hunger, he began to call out, “Mom! Mom!” No one replied. He looked 
here and there, all around the house, then lost hope and left. 

Not far from his house was another house where Svagata’s relatives 
stayed. He went there [surreptitiously] and soon a quarrel broke out 
among them. After they finished quarreling, they calmed down and spoke 
among themselves: “Friends, it used to be that when we saw each other, we 
felt love. Now there’s hatred. Let’s see if anyone has come.” They began to 
search the house. Eventually they found Svagata. 

“Friends,” some of them said, “Svagata has come here.” 


“He isn’t Svagata,” the others said. “He’s Duragata (Unwelcome). It’s his 
fault that we started quarreling.” 

They then took him by the neck and threw him out. He went somewhere 
else and soon was thrown out from there as well. Eventually, he joined 
some beggars. Wherever they went^^^ for alms, they were abused and 
thrown out. Disappointed, with empty hands and empty bowls, they came 
and sat in empty temples and pavilions and at the roots of trees. 

“Friends,” they asked each other, “in the past wherever we’d go we’d 
always come back with our hands full and our bowls full. Now what’s 
happened? Why do we come back disappointed, with empty hands and 
empty bowls?” 

“Some ill-fated person must have joined us,” some of them said. “That’s 
why we come back here with empty hands and empty bowls.” 

“That’s right,” the others said. “Let’s divide into two groups and then 
enter [the city for alms].” 

On the following day, they divided into two groups and entered [the city 
for alms]. Those whom Svagata was among were abused and thrown out 
just as before. Disappointed, with empty hands and empty bowls, they 
returned to their homes. But the others came back with their hands full 
and bowls full. Those who came back with empty hands and empty bowls 
once again divided into two groups and entered [the city for alms]. Those 
whom Svagata was among [172] came back with empty hands and empty 
bowls just as before. In this way, they divided into two groups, again and 
again, until eventually Svagata and another beggar entered [the city for 
alms] and came back with empty hands and empty bowls, while the others 
came back with their hands full and bowls full. Then all the beggars began 
to converse among themselves. 

“Friends, this ill-fated person has joined us! That’s why we come back 
with empty hands and bowls empty. Let’s throw him out!” So they beat 
him soundly, broke a begging bowl over his head, and then threw him out. 


Svagata Goes to Sravasti 


Meanwhile a merchant from Sravasti, a friend of the householder Bodha, 
took his goods and came to Sisumaragiri. He went to the marketplace, 
[saw] Svagata with a begging bowl in his hands, recognized his face, and 
said, “Son, are you the son of the householder Bodha?” 

“Yes, uncle,” he said. “I am his unwelcome son.” 

The merchant stood silently for a moment. Then, with his eyes filled 
with tears, he said, “Son, have your parents died? And your relatives?” 

“As for my relatives,” he said, “some of them died, and some still live 
right here but won’t even talk to me.” 

“And your maids, servants, workers, and laborers?” 

“Some of them died, some ran off, and some have stayed here and 
became dependent on others for work. But they won’t even talk to me. 
Most of the wealth that was left was burned in a fire. Merchants and 
workers took some [goods],though, and crossed the great ocean in 
search of wealth abroad. There some had their goods become unsaleable, 
and some straightaway met their deaths. Some had their things stolen by 
robbers while they were deep in the wilderness, some had their valuables 
taken away by calculating customs officers as they arrived at the outskirts 
of cities, and some, as they arrived in trading centers, had all their goods 
taken away by the king’s appointees on trumped-up charges. Some also 
stayed right where they were when they heard of the householder Bodha’s 
death.” 

The merchant let out a long and deep sigh. Then he said, “Son, why 
don’t you go to Sravasti?” 

“Uncle, what’s the use of going there?” 

“Son, the householder Anathapindada is there. His son married your 
sister. She’ll support you.” 

“Uncle,” he said, “if that’s the case. I’ll go.” 

The merchant gave him two kdrsdpana coins and said, [173] “Son, take 
care of yourself with these while I dispose of my goods. Then we’ll go 
together.” 

Svagata tied those two kdrsdpana coins securely in the hem of his worn- 
out clothes, but as a result of his [bad] karma, he forgot about them. Just as 


before, from some places he got food and from other places he got nothing. 
He was constantly tormented with hunger. 

Meanwhile that merchant disposed of his goods, received other goods in 
exchange, and set off, forgetting about Svagata.^^^ Svagata, nevertheless, 
set off along with him. Soon the members of the caravan began to quarrel 
and the bulls began to fight. “Friends,” the members of the caravan said, 
“check the caravan! That Duragata better not have come here!” While they 
were checking the caravan, they found him. They punched him, slapped 
him, and so on, grabbed him by the neck and began to throw him out.^^^ 
while he was being thrown out, he began to wail. The caravan leader heard 
the commotion and began to look about. He saw that Svagata was being 
thrown out. 

“Friends,” he said, “don’t throw him out. He’s the son of a friend of 
mine.” 

“Caravan leader,” they said, “it’s his fault that the householder Bodha’s 
home and its many riches, with its friends, acquaintances, and relatives 
were all destroyed. How can we go along with him? In every respect you’re 
the leader of this caravan, but if he goes, we’re not going.” 

“Son, there’s a large group of people here against you,” the caravan 
leader said to him. “The members of the caravan are agitated. Follow one 
stage behind us. I’ll put out food for you.” 

Svagata stood silently [in acquiescence], his throat choked with tears. 
And his mind, under the influence of his previous misdeeds,was 
tormented with a grief and suffering that rivaled what he felt at the loss of 
his parents. 

The caravan set off, and Svagata began to follow one stage behind them. 
The caravan leader would tie up food for him in leaf plates and then bury 
some of it in the ground and hide some of it among the branches and leaves 
of trees. But whatever food he’d put in the ground would be eaten by 
jackals [and]^^^ other animals, and whatever food he’d put on the branches 
of trees would be eaten by birds and monkeys. As before, sometimes 
Svagata got food and sometimes he got nothing. [174] 

Now it is impossible and inconceivable that a being in his last existence 
should die without attaining special faculties.Anyway, it was with 


difficulty Svagata reached Sravasti. And once outside of Sravasti, he rested 
near a well. 

Meanwhile a servant girl who lived near Svagata’s sister was in need of 
water, so she took a pot and went to that same well. She recognized 
Svagata by his face. Then she stared at him for a long time and, with a face 
full of sadness and pity, said, “Boy, are you the son of the householder 
Bodha of Susumaragiri?” 

“Sister, know that I am,”^^^ he said. 

With tears filling her eyes and choking her throat, she beat her chest. 
Then, with drawn-out words full of compassion and pity, she began to ask, 
“Are your parents dead?” 

“Yes, they’re dead.” 

“Your relatives?” 

“Some of them died, some ran away, and some still live right where they 
were before but won’t even talk to me.” 

“And your maids, servants, workers, and laborers?” 

“Some of them died, some ran off, and some stayed right where they 
were and became dependent on others for work. But they won’t even talk 
to me. Most of the wealth was burned in a fire. Some of it, though, was 
taken by other workers who crossed the great ocean in search of wealth 
abroad. There too, some of them were shipwrecked, some had their goods 
become unsaleable, and some straightaway met their deaths. Some had 
their things stolen by robbers while they were deep in the wilderness, 
some had their valuables taken away by calculating customs officers as 
they arrived at the outskirts of cities, and some, as they arrived in trading 
centers, had all their goods taken away by the king’s appointees on 
trumped-up charges. Some also stayed right where they were when they 
heard of the householder Bodha’s death.” 

She let out a long and deep sigh. Then she said, “Stay right here while I 
tell your sister.” She then went and told her in secret. 

“What kind of goods does he have?” Svagata’s sister asked. “Where are 
his goods from?” 

“He has a stick in his hand and a begging bowl.” 


Svagata’s sister gave her some expensive clothes for him. Then she gave 
her some kdrsdpana coins as well and said, “He should be told that if he 
meets up with one of his nephews or nieces he should give them these 
kdrsdpana coins. That way the relatives won’t get suspicious.” 

The servant girl took the clothes and kdrsdpana coins, went to him, and 
said, [ 175 ] “These clothes and kdrsdpana coins were sent by your sister, and 
she said that if you meet with one of your nephews or nieces you should 
give them these kdrsdpana coins. That way the relatives won’t get 
suspicious.” 

“This is excellent,” he said. And with that said, he remained silent. The 
girl left. Then he reflected, “The householder Anathapindada has a large 
immediate family. My father also has a large family.” Then he thought 
about having to talk with each of them one by one.^^^ “My sister will talk 
for a long time,” he reflected. Pained with hunger, and tired and exhausted 
from the road, he just couldn’t do it. “I’ll get something to eat first. When 
Tm satisfied. I’ll be able to speak more easily.” Then he went to a liquor 
store, and there he drank some alcohol that gets one very drunk. Once he 
was drunk, he went to a park and fell asleep. 

It’s quite common in Sravasti for thieves to go roaming through the 
parks every day. If they see a man sleeping, they kick him. If he wakes up, 
they tell him, “Hey you, haven’t you heard that in Sravasti thieves go 
roaming through the parks every day?” If they see a man sleeping, they 
tell him to get up and go. If he doesn’t wake up, they rob him and take off. 

So the thieves kicked Svagata, but he didn’t wake up. Then they robbed 
him and left. When the intoxication wore off and he woke up, he saw that 
he was covered with the same worn-out clothes. 

Meanwhile his sister reflected, “He’s really late. There must be a reason 
for it.” She sent the girl off again. “Girl, go,” she said. “He’s late. See why he 
hasn’t come.” She went and saw that he’d been robbed and was still in the 
same old clothes. She hurried back and told her, “Miss, he’s been robbed 
and he’s still in the same old clothes.” 

She reflected, “It’s his fault that the householder Bodha’s home and its 
many riches, with its friends, acquaintances, and relatives, were all 
destroyed. If I allow him to enter here, given the situation, my^^^ father-in- 


law’s house will straightaway meet disaster. He can’t be allowed to enter.” 
With this in mind, she also scorned him. 


Svagata Joins the Beggars 

As for Svagata, because of his previous misdeeds he forgot [about his 
sister]. Instead, he joined some other beggars. [176] Wherever they entered 
for alms, they were abused and thrown out. Disappointed, with empty 
hands and empty bowls, they came and sat in empty temples and pavilions 
and at the roots of trees. 

“Friends,” they asked each other, “in the past wherever we’d go we’d 
always come back with our hands full and our bowls full. Now what’s 
happened? Why do we come back disappointed, with empty hands and 
empty bowls?” 

“Some ill-fated person must have joined us,” some of them said. “That’s 
why we come back here with empty hands and empty bowls.” 

“That’s right,” the others said. “Let’s divide into two and then enter [the 
city for alms].” 

On the following day, they divided into two groups and entered [the city 
for alms]. Those whom Svagata was among were abused and thrown out 
just as before. Disappointed, they returned with empty hands and empty 
bowls. But the others came back with their hands full and bowls full. Those 
who came back with empty hands and empty bowls once again divided into 
two groups and entered [the city for alms]. Those whom Svagata was 
among came back with empty hands and bowls empty just as before. In 
this way, they divided into two groups again and again until eventually 
Svagata and another beggar entered [the city for alms] and came back with 
empty hands and empty bowls, while the others came back with their 
hands full and bowls full. Then all the beggars began to converse among 
themselves. 

“Friends, this ill-fated person has joined us! That’s why we come back 
with empty hands and empty bowls. Let’s throw him out!” So they beat 
him soundly, broke a begging bowl over his head, and then threw him out. 



Meanwhile the householder Anathapindada invited the community of 
monks led by the Buddha into his home for a meal. He ordered the 
doorkeeper, “Don’t let any beggars enter until the community of monks 
led by the Buddha has finished eating. I’ll feed them afterward.” All those 
beggars who relied on his house [for food] gathered together and began to 
enter. The doorkeeper stopped them. 

“Friend,” they said, “it’s because of us that this householder is well 
known as the householder Anathapindada (Almsgiver to the Poor). What is 
this? Why are you stopping us from entering?” [177] 

“The householder has given an order,” he said, “that no beggars are to 
be allowed to enter until the community of monks led by the Buddha has 
finished eating. He’ll feed you afterward.” 

“Friends,” they said, “we’ve never been stopped here before. Have a look 
for him! That unwelcome one better not have come here!”^^^ And so they 
began to search. Eventually they found him hiding. Then they began to 
shout, “Friends, the unwelcome one is hiding here!” They beat him 
soundly, threw him out, and in a fit of rage whacked him on the head with a 
begging bowl, breaking his skull. He backed off and began to cry.^^^ Then 
they grabbed him by his hands and feet and threw him on a pile of garbage. 
“Duragata, stay here!” they said. With his blood streaming out, he stayed 
right there on that pile of garbage. 


Svagata Meets the Buddha 

Now in the morning the Blessed One got dressed, took his bowl and robe, 
and leading the community of monks that surrounded him, approached 
the householder Anathapindada’s home. The Blessed One saw Svagata 
lying on that pile of garbage. His fingers were rough and dirty, his hair was 
long, and his body was smeared with dirt; he was skinny, with hardly any 
strength, and he was wearing dirty, tattered clothes. Blood was streaming 
from his broken head, as flies attacked the wounds all over his body. At the 
sight of him, the Blessed One addressed the monks: “Rejoice, monks, in 
rebirths in all realms of existence! Rejoice in the means for rebirth in all 


realms of existence! For this is the condition of a being in his last 
existence. 

Then the Blessed One addressed Svagata: “My son, would you like the 
leftover food from an almsbowl?” 

“Yes, Blessed One. Td like it.” 

Then the Blessed One addressed the venerable Ananda: “Ananda, set 
aside some of the food in your bowl for Svagata.” 

“Yes, Bhadanta,” the venerable Ananda replied, consenting to the 
Blessed One’s request. 

The Blessed One then approached the place where the householder 
Anathapindada was offering food. Having approached, he sat down in front 
of the community of monks in the seat specially prepared for him. When 
the householder Anathapindada was sure that the community of monks 
led by the Buddha was comfortably seated, he served and indulged them, 
[178] with his own hands, with hard and soft foods, both fresh and fine.^^^ 
When he had served and indulged them, with his own hands, with many 
courses of hard and soft foods, both fresh and fine, and was sure that the 
Blessed One had finished eating, washed his hands, and set aside his bowl, 
he then sat down in front of the Blessed One, taking a lower seat, to listen 
to the dharma. The venerable Ananda, however, forgot to set aside some of 
the food in his bowl for Svagata. 

It is the nature of lord buddhas that they are always alert. Then the 
Blessed One stood up. As the venerable Ananda began to take the Blessed 
One’s bowl, he saw that in the bowl some food had been carefully set 
aside.At the sight of this, his memory came back to him. Since he 
possessed the essence of dharma through the words [of the Blessed One], 
he began to cry.^^® 

“Ananda, why are you crying?” the Blessed One asked. 

“Bhadanta,” he said, “I’ve never violated an order of the Blessed One 
before.” 

“What did you do?” 

“I didn’t set aside any food in my bowl for Svagata.” 

“Ananda,” the Blessed One said, “it’s not that you weren’t mindful of my 
order. The deeds that Svagata himself [has performed and accumulated]^^^ 


have now come together, and their conditions have matured. They remain 
before him like an oncoming flood and will certainly come to pass. That’s 
why you forgot. Don’t be sad anymore. Go, call for him to come here.” 

The venerable Ananda went and began to call for him. Many people 
responded. Svagata had also forgotten that the Blessed One had promised 
to have some almsfood set aside for him. He reflected, “Who is this person 
of meritorious karma that the Blessed One, the teacher of the three worlds, 
pays attention to and calls for?” 

Then the venerable Ananda went and informed the Blessed One. “Blessed 
One, when I said Svagata (Welcome) many people responded. I don’t know 
whom to call for.” 

“Go, Ananda,” the Blessed One said. “Go and say that Svagata, the son of 
the householder Bodha of Susumaragiri, should come forward.” 

The venerable Ananda went there and said in a loud voice, “Svagata, the 
son of the householder Bodha of Susumaragiri, should come forward.” 

when Svagata heard his father’s name, he remembered his own name. 
After getting up slowly, with the help of a walking stick, he uttered these 
verses: 

The name “Svagata” is long gone. 

How could it have followed me here? [179] 

My misfortune must be finished. 

Good fortune must be on the way. 

You are all-knowing, the master 
of those who take refuge in you. 

Welcome are those noble ones 
who delight in your teachings. 

But I have no luck. 

I’m shunned by all my relatives. 

I am wretched and pitiable, 
struck as I am by the arrow of grief. 



The venerable Ananda then took Svagata and approached the Blessed 
One. Having approached, he said this to the Blessed One: “This, Bhadanta, 
is Svagata.” Then the Blessed One consoled Svagata, who was tormented 
with hunger, and said, “Son, eat the food that is left in this bowl.” 

when Svagata saw it, he reflected, “It’s fortunate that the Blessed One, 
the teacher of the three worlds, has turned his attention to me. But only a 
little bit of food has been set aside in his bowl. What will I eat?” 

The Blessed One, knowing Svagata’s thoughts with his mind, said, “My 
child, even if your stomach were as vast as the ocean and you ate handfuls 
of food the size of Mount Sumeru, this food in my bowl would never 
diminish, it would never be exhausted. So eat as you like until you’re 
satisfied.” 

Svagata ate until he was satisfied. When he was brought back to his 
senses, he began to stare intently at the Blessed One’s face. 

The Blessed One said, “Svagata, my child, are you satisfied?” 

“I’m satisfied. Blessed One.” 

“If that is so, my child, then take this last mouthful of food and my bowl 
will disappear.” 

When Svagata took that last mouthful of food, the bowl disappeared. 
The Blessed One then assigned the reward from the offering and 
departed. 

That being who was in his last existence followed close behind the 
Blessed One until the Blessed One entered the monastery and sat down in 
front of the community of monks in the seat specially prepared for him. 
Svagata, in turn, venerated with his head the feet of the Blessed One and 
then sat down at a respectful distance. 

The Blessed One reflected, “I will send him for flowers. His [bad] karma 
must be destroyed.” 

With this in mind, he addressed Svagata: “Svagata, my child, do you 
have any kdrsdpana coins?” 

“No, I don’t. Blessed One.” 

“Svagata, my child, look in the hem of your clothes.” 

He began to search in the hem of his clothes, and he found two kdrsdpana 
coins. “Blessed One,” he said, “I have two kdrsdpana coins.” 


“My child, go and get some blue lotuses from the gardener Gandaka and 
then come back.”^^^ 

Svagata then approached the gardener Gandaka. [180] Seeing him 
coming from a distance, he was exasperated. “That unwelcome Duragata 
has come!” he reflected. “Surely this means misfortune for me.” With this 
in mind, he shouted, “Hey Duragata! Why are you coming here?” 

Then Svagata uttered this verse: 

I need blue lotuses, 

not any other kind of lotus. 

For I have been sent by the best of sages, 
who is renowned and all-knowing. 

After saying these words, he turned around and began to leave. Then the 
gardener Gandaka uttered this verse: 

Come! Please come if you’re a messenger 
of that sage who is tranquil at heart! 

He is worthy of the honor of gods and mortals, 

and worthy of the honor of the most honorable as well. 

Following these words, he said, “Are you a messenger of the Buddha?” 

“Yes, I’m a messenger of the Buddha.” 

“Why have you come?” 

“For flowers.” 

“If you’re a messenger of the Buddha, take whatever you like.” 

So Svagata collected a bundle of blue lotuses and then approached the 
Blessed One. 

“My child,” the Blessed One said, “distribute them to the monks.” 

He began to distribute them to the monks, but the monks wouldn’t 
accept them. 

“Monks,” the Blessed One said, “accept this most fragrant of things. His 
[bad] karma must be destroyed by what he sees.”^^^ 

So the monks accepted them, and when they accepted them, they 
bloomed. 


In the past Svagata had practiced the extraordinary type of meditation 
known as blue krtsna.^^^ And now as he stood in the area of the elders and 
saw those flowers and began to consider them closely, that blue krtsna 
appeared to him again. 

Then the Blessed One said to him, “My child, won’t you go forth as a 
monk?” 

“Yes, Blessed One,” he said. “I’ll go forth as a monk.” 

The Blessed One initiated and ordained him and gave him a subject for 
contemplation. After striving, struggling, and straining, he came to 
understand that ever-turning five-spoked wheel of sarnsara; he dealt a final 
blow to rebirth in all realms of sarnsara, since they are subject to decay and 
decline, scattering and destruction; and by ridding himself of all 
defilements, he directly experienced arhatship. Becoming an arhat, 

he was free from attachment in the three realms [of desire, form, 
and formlessness]; 

he regarded clods of earth and gold as equal in value; 

he possessed equanimity toward the sky and the palm of his hand; 
he didn’t distinguish between being cut by a blade and being 
anointed with sandalwood paste; 

the eggshell of his ignorance was broken by knowledge; 

he obtained the special knowledges, superhuman faculties, and 
analytic insights; 

and he was averse to worldly attainments, temptations, and 
honors. 

He became worthy of respect, honor, and obeisance from the gods, 
including Indra and Upendra. [l8l] 

Having attained arhatship, he experienced the pleasure of liberation, 
and at that time, he uttered these verses: 

Out of compassion, the hero, 

the seer of what is real, 

bound me in the snares of his skillful means 

and lifted me from suffering. 


like an old elephant from the mud. 

I was Svagata (Welcome), 
then later Duragata (Unwelcome). 

I came at first, Master, 

when I heard your great teachings. 

I am now Svagata (Welcome), evidently, 
no longer Duragata (Unwelcome). 

I will now maintain this body, 

which is golden and free from corruptions. 

I have obtained the [three] jewels 

For those who desire heaven and liberation, 

it is always best to associate with virtuous friends, 

since they wish to benefit others. 


The Buddha Goes to Susumaragiri 

when the venerable Svagata had gone forth as a monk according to the 
dharma and monastic discipline that have been so well expressed, word 
spread all around that the ascetic Gautama had initiated the unwelcome 
beggar Duragata as a monk. Heretics heard this, and they were rude, 
abusive, and disrespectful. “The ascetic Gautama has said that his order 
instills faith all around. But how is this supposed to instill faith all around? 
Now beggars, even ones like Duragata, go forth as monks in it!” 

Meanwhile there is nothing that lord buddhas do not know, see, realize, 
and understand. So the Blessed One reflected, “When there is a senior 
disciple who is great like Mount Sumeru, many people experience faith. 
Hence Svagata’s virtues should be manifested.But where should it be 
done? In that very place where he fell [from welcome].” With this in mind, 
he addressed Ananda: “Ananda, go and inform the monks as follows—’The 
Tathagata, monks, will travel through the Bharga countryside. Whoever 


among you is eager to travel through the Bharga countryside with the 
Tathagata should take up his robes.’” 

“Yes, Bhadanta,” the venerable Ananda replied, consenting to the 
Blessed One’s request. Then he announced to the monks, “Venerable Ones, 
the Blessed One will travel through the Bharga countryside. Whoever 
among you is eager to travel through the Bharga countryside with the 
Blessed One should take up his robes.” [182] 

Now the Blessed One was self-controlled and his followers were 
self-controlled, 

he was calm and his followers were calm, 
he was liberated and his followers were liberated, 
he was confident and his followers were confident, 
he was disciplined and his followers were disciplined, 
he was an arhat and his followers were arhats, 
he was without attachment 

and his followers were without attachment, 
and he instilled faith and his followers instilled faith. 

He was like a bull surrounded by a herd of cows, 

like a royal elephant surrounded by a herd of elephant cubs, 

like a lion surrounded by a carnivorous pack, 

like a royal goose surrounded by a gaggle of geese, 

like an eagle surrounded by a flock of birds, 

like a learned brahman surrounded by an assembly of students, 

like an eminent doctor surrounded by a group of patients, 

like a warrior surrounded by a troop of soldiers, 

like a guide surrounded by a group of travelers, 

like a caravan leader surrounded by a company of merchants, 

like a guildmaster surrounded by townspeople, 

like a vassal king surrounded by a cabinet of ministers, 

like a wheel-turning king surrounded by a thousand sons, 

like the moon surrounded by a constellation of stars, 

like the sun surrounded by a thousand rays of light. 


like the great king Dhrtarastra surrounded by a group of celestial 
musicians, 

like the great king Virudhaka surrounded by a group of 
kumbhandas, 

like the great king Virupaksa surrounded by a group of nagas, 
like the great king Dhanada surrounded by a group ofyaksas, 
like Vemacitrin surrounded by a group of antigods, 
like Sakra surrounded by a group of gods, 

and like Brahma surrounded by the gods of Brahmakayika 
(Brahma’s Assembly). 

He was like an ocean but calm, 
like a cloud but full of water, 

and like a mighty elephant but without pride or passion. 

His senses were well restrained, 
his deportment and demeanor were unflappable, 
he was adorned with the thirty-two marks of a great man, 
and his body was radiant with the eighty minor marks. 

His form was adorned with a halo extending an arm’s length, 
his brilliance was greater than a thousand suns, 
and like a mountain of jewels that moved, he was beautiful from 
every side. 

He was endowed with the ten powers, 
the four confidences, 

the three special applications of mindfulness, 
and great compassion. 

Surrounded by great disciples such as Ajnata Kaundinya, Baspa, 
Mahanama, Aniruddha, Sariputra, Maudgalyayana, Kasyapa, Ananda, and 
Raivata, the Blessed One, together with a large community of monks, 
approached Susumaragiri. He then continued traveling until he eventually 
arrived in Susumaragiri. Once in Susumaragiri, he settled down at the deer 
park in the Bhisanika (Frightening) Grove. 



The brahmans and householders of Susumaragiri heard that the Blessed 
One, after traveling through the Bharga countryside, had now arrived in 
Susumaragiri, and that now in Susumaragiri, he was staying in the deer 
park at the Bhisanika Grove. Having heard this, they gathered and 
assembled—community joining community, group joining group—left 
Susumaragiri, and approached the Blessed One. [183] Having approached, 
they venerated with their heads the feet of the Blessed One and then sat 
down at a respectful distance. The Blessed One instructed, incited, 
inspired, and delighted the brahmans and householders of Susumaragiri 
with a discourse on the dharma. After he instructed, incited, inspired, and 
delighted them in many ways with this discourse on the dharma, he 
became silent. The brahmans and householders of Susumaragiri then got 
up from their seats, properly arranged their robes on one shoulder, bowed 
toward the Blessed One with their hands respectfully folded, and said this 
to the Blessed One: “May the Blessed One, along with the community of 
monks, accept this invitation to eat in our homes tomorrow.” 

The Blessed One accepted the invitation of the brahmans and 
householders of Susumaragiri with his silence. Then the brahmans and 
householders of Susumaragiri, realizing that by his silence the Blessed One 
had accepted their invitation, rejoiced and delighted in the words of the 
Blessed One, venerated with their heads the feet of the Blessed One, and 
then left the Blessed One’s presence. 

That very night the brahmans and householders of Susumaragiri 
prepared hard and soft foods, both fresh and fine, and then at daybreak 
they got up, prepared the seats, and distributed pitchers of water. Then 
they had a messenger inform the Blessed One that it was now the 
appropriate time: “It is time, Bhadanta. The food is ready. Now the Blessed 
One may do as the time permits.” 

Later in the morning the Blessed One got dressed, took his bowl and 
robe, and leading the community of monks that surrounded him, 
approached the place where the brahmans and householders of 
Susumaragiri were offering food. Having approached, he sat down in the 
seat specially prepared for him. 

Now when the brahmans and householders of Susumaragiri were sure 
that the community of monks led by the Buddha was comfortably seated. 



they served and indulged them, with their own hands, with hard and soft 
foods, both fresh and fine. When they had served and indulged them, with 
their own hands, with many courses of hard and soft foods, both fresh and 
fine, and were sure that the Blessed One had finished eating, washed his 
hands, and set aside his bowl, they then sat down in front of the Blessed 
One, taking lower seats, to listen to the dharma. 

Then the Blessed One instructed, incited, inspired, and delighted the 
brahmans and householders of Susumaragiri with a discourse on the 
dharma. [184] After he instructed, incited, inspired, and delighted them in 
many ways with this discourse on the dharma, he became silent. 


Svagata and the Naga Asvatirthika 

Now the brahmans and householders of Susumaragiri said this to the 
Blessed One: “Bhadanta, the Blessed One has subdued evil nagas and evil 
yaksas in many towns and in many countries. The naga Asvatirthika 
(Guardian where Horses Ford)^^^ is hateful though we’re not hateful, 
hostile though we’re not hostile, and malicious though we’re not 
malicious. He always destroys our crops as soon as they arise, and he does 
the same to our women and men, boys and girls, cows and buffaloes, goats 
and rams. How good it would be if the Blessed One, out of compassion for 
us, would subdue him!” 

The Blessed One agreed to the request of the brahmans and 
householders of Susumaragiri; he agreed to their request with his silence. 
Now after the Blessed One had agreed to the request of the brahmans and 
householders of Susumaragiri, he got up from his seat and departed. Then 
the Blessed One went to the monastery and sat down in front of the 
community of monks in the seat specially prepared for him. After sitting 
down, the Blessed One addressed the venerable Ananda: “Ananda, go and 
inform the monks as follows—’Whoever among you is eager to subdue the 
naga Asvatirthika should take a tally stick.’ Then distribute the tally 
sticks.” 

“Yes, Bhadanta,” the venerable Ananda replied, consenting to the 
Blessed One’s request. Then he made the announcement to the community 


of monks and began to distribute the tally sticks among the community of 
monks led by the Buddha. The Blessed One, however, didn’t take a tally 
stick. Then the senior monks began to focus their attention on why the 
Blessed One hadn’t taken a tally stick. They saw that he wanted the 
venerable Svagata’s virtues to be manifested, so they didn’t take any 
either. 

Then the venerable Svagata began to focus his attention on why the 
Blessed One didn’t take a tally stick nor did any of the most senior monks. 
He saw that the Blessed One wanted his virtues to be manifested. “I shall 
fulfill the wish of the teacher,” he thought. “I shall take a tally stick.” Then 
he got up halfway out of his seat, stretched out his arm, which was like the 
trunk of an elephant, and took a tally stick. 

Now lord buddhas will ask questions even though they know the 
answers. So the Lord Buddha asked the venerable Ananda, [185] “Ananda, 
which monk took a tally stick?” 

“Svagata did, Bhadanta,” he said. 

“Ananda,” the Blessed One said, “go and tell the monk Svagata that this 
naga is evil and that he should protect himself from physical harm.” 

“Yes, Bhadanta,” the venerable Ananda replied, consenting to the 
Blessed One’s request. Then he approached the venerable Svagata and, 
having approached, said this: “Venerable Svagata, the Blessed One has said 
that this naga is evil and that you should protect yourself from physical 
harm.” 

“Venerable Ananda,” he said, “the teacher’s order is not to be violated. 
Even if Jambudvipa (Black Plum Island) were filled with nagas like 
Asvatirthika, crowded together like sugarcane, bamboo, and reeds, they 
still wouldn’t be able to move even a single hair on my body. So how will 
the naga Asvatirthika cause me physical harm?” 

The venerable Ananda wished him good health and departed. 

Now in the morning, after that night had passed, the venerable Svagata 
got dressed, took his bowl and robe, and entered Susumaragiri for alms. 
After wandering through Susumaragiri for alms, he approached the home 
of the naga Asvatirthika. The naga Asvatirthika saw the venerable Svagata 
from a distance, and at the sight of him, he reflected, “Has this foolish 
ascetic heard news that I’m dead? Is that why he comes to my home?” 



Then again he reflected, “He is a visitor. Let him come and stay for a 
while.” 

The venerable Svagata then went to the naga Asvatirthika’s pond, set 
down his bowl and robe off to one side, washed his feet, cleaned his hands, 
strained some water, collected some dried out leaves, sat down, and then 
began to eat his food. The naga Asvatirthika ignored him, however, since 
he considered him a guest. The venerable Svagata reflected, “Evil nagas 
that aren’t irritated cannot be tamed. Therefore, I’ll irritate him.” He then 
washed his bowl and threw the dishwater into the pond. 

The naga Asvatirthika got irritated. “I ignored this ascetic when he 
arrived,” he reflected. “I even ignored him while he was eating. But now 
he’s thrown filthy dishwater into my home!” Seething with anger, he 
thought, “Only his name will be left after I get through with him!” He then 
rose up high into the sky [186] and began to hurl weapons such as the 
discus, spear, battle ax, and javelin upon the venerable Svagata. 

But the venerable Svagata had entered into a state of loving kindness. As 
a result, those weapons turned into divine blue, red, and white lotuses, 
lilies, and coral-tree flowers, and fell [harmlessly, as offerings,] on his 
body.^^^ The naga Asvatirthika then began to let loose a rain of hot coal. 
This turned into flowers from the divine coral tree, and they too began to 
fall [harmlessly, as offerings,] on the venerable Svagata’s body. Then the 
naga Asvatirthika began to send forth a rain of dust. It turned into divine 
agaru powder, sandalwood powder, and tamdla-leaf powder, and began to 
fall [just as the others did]. Then the naga Asvatirthika, as a result of his 
overwhelming anger, began to emit smoke. The venerable Svagata, as a 
result of his magical powers, also began to emit smoke. Then the naga 
Asvatirthika, as a result of his overwhelming anger, began to emit fire. The 
venerable Svagata then entered into the state of mastery over the element 
of fire. Once this happened, as a result of the naga Asvatirthika’s anger and 
the venerable Svagata’s magical powers, a tremendous flash of light 
appeared. 

when the brahmans and householders of Susumaragiri saw this, they 
got excited and began to look here and there. “Friends,” they said, “the 
Blessed One is subduing the naga Asvatirthika! Come on, let’s have a look!” 


Many hundreds and thousands of beings went out to look. Monks were 
standing right there as well, and they also began to look at that great light. 
Then the Blessed One addressed the monks: “Monks, this monk Svagata is 
foremost among those monks that are my disciples who repeatedly attain 
mastery over the element of fire.” 

When the naga Asvatirthika’s pride and arrogance had disappeared and 
his arsenal of weapons was exhausted, he began to flee. The venerable 
Svagata then magically created fire all around him. In whichever direction 
the naga Asvatirthika turned, he saw that it was on fire and ablaze, that it 
flared into a single fiery mass. Frightened by this magically created fire in 
front of him and behind him, he saw that he had no protection and was 
unsafe everywhere—except for the area around the venerable Svagata. 
There it was safe and cool. So he approached the venerable Svagata [187] 
and, having approached, said this to him: “Enough, Bhadanta Svagata! 
why do you torment me?” 

“Subject to old age as I am,”^^^ he said, “I wouldn’t torment you. Yet you 
torment me. If I hadn’t amassed so many virtues, you would have reduced 
me today to nothing more than a name.” 

“Bhadanta Svagata,” he said, “command me. What should I do?” 

“Friend, go to the Blessed One and accept from him the taking of the 
refuges as well as the precepts.” 

“Very well, Bhadanta Svagata,” he said. “I’ll do so.” 

Then the venerable Svagata took the naga Asvatirthika and approached 
the Blessed One. Having approached, he venerated with his head the feet of 
the Blessed One and then sat down at a respectful distance. Sitting down at 
a respectful distance, the venerable Svagata said this to the Blessed One: 
“This is the naga Asvatirthika.” 

Then the Blessed One addressed the naga Asvatirthika: “Friend, because 
of your depravity in the past you were reborn in this lower, animal realm. 
So now you’re intent on death and destruction. You take the lives of 
others. You live by endangering the lives of others. After you die and fall 
from this existence, what will be your destiny? What kind of rebirth will 
you have? What will be your future?” 

“Blessed One,” he said, “command me. What should I do?” 


“Accept from me the taking of the refuges as well as the precepts,” the 
Blessed One said. “And offer safety to the brahmans and householders of 
Susumaragiri.” 

“I take refuge in the Blessed One and I accept the precepts,” he said. 
“And from this day onward, I offer safety to the brahmans and 
householders of Susumaragiri.” 

Then the brahmans and householders of Susumaragiri took a large 
offering and approached the Blessed One. Having approached, they 
venerated with their heads the feet of the Blessed One and then sat down at 
a respectful distance. Sitting down at a respectful distance, the brahmans 
and householders of Susumaragiri said this to the Blessed One: “Bhadanta, 
has the Blessed One subdued the naga Asvatirthika?” 

“Brahmans and householders,” the Blessed One said, “I haven’t subdued 
the naga Asvatirthika. The monk Svagata has.” 

“which monk, Bhadanta?” 

“One who is a resident of this very place—the son of the householder 
Bodha.” 

Now people in the world desire success and spurn misfortune. 

“He’s my brother’s son,” some of them said. [188] 

“He’s my sister’s son,” others said. 

“He’s my friend’s son,” still others said. 

Then the brahmans and householders of Susumaragiri got up from their 
seats, properly arranged their robes on one shoulder, bowed toward the 
Blessed One with their hands respectfully folded, and said this to the 
Blessed One: “On behalf of Bhadanta Svagata, may the Blessed One, along 
with the community of monks, accept food from us for seven days.” 

The Blessed One accepted the invitation of the brahmans and 
householders of Susumaragiri with his silence. Then the brahmans and 
householders of Susumaragiri, realizing that by his silence the Blessed One 
had accepted their invitation, venerated with their heads the feet of the 
Blessed One, and left the Blessed One’s presence. 


Svagata and the Elephant’s Liquor 



Now in Susumaragiri there had been a brahman named Ahitundika (Snake 
Charmer) who was a friend of the householder Bodha, but he’d fled out of 
fear of the naga Asvatirthika and gone to Sravasti. There King Prasenajit of 
Kosala placed him in charge of liquor for the elephants.One day he came 
to Susumaragiri on some business and heard that the monk Svagata, the 
son of the householder Bodha, had subdued the naga Asvatirthika. After 
hearing this, he approached the venerable Svagata. Having approached, he 
venerated with his head the feet of the venerable Svagata and then sat 
down at a respectful distance. The brahman then said this to the venerable 
Svagata: “May the noble Svagata accept this invitation to eat at my home 
tomorrow.” 

“Brahman,” the venerable Svagata said, “it’s on my account that the 
brahmans and householders of Susumaragiri have invited the community 
of monks led by the Buddha to eat with them for seven days. Therefore I 
can’t accept your invitation.” 

“Noble one, if you can’t accept my invitation now,” the brahman said, 
“then at least when you’re in Sravasti partake of alms from my home 
before any other.” 

“And so it shall be,” he said. 

Then the brahman venerated his feet and departed. 

Now after the Blessed One had stayed in Susumaragiri as long as he 
pleased, he set off traveling toward Sravasti. Traveling along, he eventually 
arrived in Sravasti. Once in Sravasti, he settled down in the Jeta Grove in 
the park of Anathapindada. The householder Anathapindada heard that 
the Blessed One, [189] after traveling through the Bharga countryside, had 
now arrived in Sravasti and was staying right there in his very own park. 
Having heard this, he left Sravasti and approached the Blessed One. Having 
approached, he venerated with his head the feet of the Blessed One and 
then sat down at a respectful distance. The Blessed One instructed, incited, 
inspired, and delighted the householder Anathapindada who was seated at 
a respectful distance with a discourse on the dharma. After he instructed, 
incited, inspired, and delighted him in many ways with this discourse on 
the dharma, he became silent. The householder Anathapindada then got 
up from his seat, properly arranged his robe on one shoulder, bowed 
toward the Blessed One with his hands respectfully folded, and said this to 


the Blessed One: “May the Blessed One, along with the community of 
monks, accept this invitation to eat at my home tomorrow.” 

With his silence, the Blessed One accepted the householder 
Anathapindada’s invitation. Then the householder Anathapindada, 
realizing that by his silence the Blessed One had accepted his invitation, 
rejoiced and delighted in the words of the Blessed One, venerated with his 
head the feet of the Blessed One, and left the Blessed One’s presence. 

The brahman Ahitundika also heard that the Blessed One, after traveling 
through the Bharga countryside, had now arrived in Sravasti and was 
staying right there in the Jeta Grove in the park of Anathapindada. Having 
heard this, he approached the venerable Svagata and, having approached, 
said this to him: “May the noble one accept this invitation to eat at my 
home tomorrow.” 

With his silence, the venerable Svagata accepted that brahman’s 
invitation. Then that brahman, realizing that by his silence the venerable 
Svagata had accepted his invitation, got up from his seat and departed. 

That very night the householder Anathapindada prepared hard and soft 
foods, both fresh and fine, and then at daybreak he got up, prepared the 
seats, and distributed pitchers of water. Then he had a messenger inform 
the Blessed One that it was now the appropriate time: “It is time, Bhadanta. 
The food is ready. Now the Blessed One may do as the time permits.” 

Later in the morning the Blessed One got dressed, took his bowl and 
robe, and leading the community of monks that surrounded him, 
approached the householder Anathapindada’s home. 

As for that brahman, he had prepared rich foods for the venerable 
Svagata. In the morning the venerable Svagata got dressed, took his bowl 
and robe, and approached that brahman’s home. [190] Having approached, 
he sat down in the seat specially prepared for him. When the venerable 
Svagata was sitting at a respectful distance,^^^ the brahman served him 
rich foods. Then the brahman reflected, “The noble Svagata has eaten rich 
foods that he won’t be able to digest. I’ll offer him a drink [to help with his 
digestion].” With this in mind, he said this to the venerable Svagata: “Noble 
one, the food you have eaten is rich. Have something to drink. A drink will 
help your digestion.” 

“Very well,” he said. “I’ll do so.” 


The brahman Ahitundika prepared a drink for the venerable Svagata and 
then placed a finger of elephant’s liquor in it.^^^ 

Now the knowledge and insight of arhats does not operate unless they 
focus their attention. And so the venerable Svagata drank that drink. Then 
he assigned the reward from the offering and left for the marketplace in 
Sravasti, which was covered with grass mats. After he passed the 
marketplace, he was overcome^^^ by the sun’s heat and shaken by the 
alcohol. He collapsed on the ground. 

Now lord buddhas are always alert. So the Blessed One magically created 
a leaf hut [over the venerable Svagata] so that no one would see him and 
refute their faith in the teachings. 

when Anathapindada was sure that the community of monks led by the 
Buddha was comfortably seated, he served and indulged them, with his 
own hands, with hard and soft foods, both fresh and fine. When he had 
served and indulged them, with his own hands, with many courses of food, 
and was sure that the Blessed One had finished eating, washed his hands, 
and set aside his bowl, he then sat down in front of the Blessed One, taking 
a lower seat, to listen to the dharma. The Blessed One instructed, incited, 
inspired, and delighted the householder Anathapindada with a discourse 
on the dharma, then got up from his seat and departed. Eventually he 
arrived at that place [where the monk Svagata was]. Then the Blessed One 
withdrew those magical powers that he had activated and addressed the 
monks: “Monks, this is the monk Svagata who subdued the fierce naga 
Asvatirthika. Now could he even take the poison out of food that has gone 
bad?’’^^^ 

“No, Bhadanta.” 

“Monks, there are these and other transgressions involved in drinking 
alcohol. That is why monks should not drink or distribute alcohol.” 

Then the Blessed One woke up the venerable Svagata, who was sleeping 
off the alcohol’s effects, and said this: “Svagata, what is this?” 

“Lack of attention. Blessed One. Lack of attention, Sugata.” 

Then the Blessed One took the venerable Svagata, [l9l] went to the 
monastery, and sat down in front of the community of monks in the seat 
specially prepared for him.^^^ After he sat down, he addressed the monks: 


“Monks, those who regard me as an authority^^® shouldn’t drink or 
distribute alcohol, even the tiny amount on the tip of a blade of kusa grass.” 

Those monks in doubt asked the Lord Buddha, the remover of all doubts, 
“Bhadanta, what deed did the venerable Svagata do so that he was born in a 
family that was rich, wealthy, and prosperous? What deed did he do so that 
he became a beggar and came to be known as the unwelcome Duragata? 
What deed did he do so that he went forth as a monk in the Blessed One’s 
order, rid himself of all defilements, and thereby directly experienced 
arhatship, and then was recognized as being foremost of those who 
repeatedly attain mastery over the element of fire?” 

“Monks,” the Blessed One said, “the deeds that the monk Svagata 
himself has performed and accumulated have now come together, and 
their conditions have matured. They remain before him like an oncoming 
flood and will certainly come to pass. Those deeds were performed and 
accumulated by Svagata. Who else will experience their results? For those 
deeds that are performed and accumulated, monks, do not mature outside 
of oneself, neither in the element of earth nor in the element of water, in 
the element of fire or in the element of wind. Instead, those deeds that are 
done, both good and bad, mature in the aggregates, elements, and sense 
bases that are appropriated when one is reborn. 

Actions never come to naught, 

even after hundreds of millions of years. 

when the right conditions gather and the time is right, 

then they will have their effect on embodied beings.” 


The Householder and the Solitary Buddha 

Long ago, monks, in a certain market town, there lived a householder who 
was rich, wealthy, and prosperous, with vast and extensive holdings. 
Truly, he rivaled the god Vaisravana in wealth. One day, surrounded by his 
friends, acquaintances, and relatives as well as his immediate family, he 
went out to a park. 


when no buddhas are born, solitary buddhas can arise in the world. 
They have pity for the poor and neglected, they live in remote areas, and 
they alone are worthy of people’s offerings. 

Meanwhile a certain solitary buddha, after traveling through the 
countryside, arrived in that market town. Sick from the exhaustion of 
traveling and from an imbalance of his bodily humors, he entered the park 
in search of alms. The householder was exasperated when he saw him. 
[192] 

“Gentlemen!” he ordered his men. “Throw out this renunciant!” 

None of them dared to throw him out. 

The householder was furious. So with his own hands, he grabbed that 
great being by the neck and threw him out. “Go live among the beggars!” 
he said to him. 

The solitary buddha was very weak and fell to the ground. He reflected, 
“This poor householder is [spiritually] beaten and battered. He should be 
rescued.” With this in mind, he rose up high into the sky and began to 
perform the miraculous deeds of causing fire and heat, making rain and 
lightning. 

Magic quickly wins over the ordinary person. Like a tree cut down at the 
roots, the householder fell prostrate at his feet^^^ and said, “Come down! 
Come down, 0 you who are worthy of great offerings! Offer me a helping 
hand, for I am mired in the mud of depravity!” 

Out of kindness for the householder, the solitary buddha came down. 
Then the householder honored him with offerings and made this fervent 
aspiration: “Although I have committed an offense against someone so 
worthy of offerings from good people, may I not suffer from this deed. But 
since I have also performed a good deed, by this root of virtue may I be 
reborn in a family that is rich, wealthy, and prosperous; and may I obtain 
such virtues so that I may please and not displease a teacher even more 
distinguished than this one!” 


Coda 


“what do you think, monks?” the Blessed One said. “That householder was 
none other than the monk Svagata at that time and at that juncture. Since 
he served a solitary buddha, he was reborn in a family that was rich, 
wealthy, and prosperous. Since he committed an offense against him, he 
became a beggar for five hundred births. Even now, even in his last 
existence, he became a beggar once again. Since he made a fervent 
aspiration, he went forth as a monk in my order, rid himself of all 
defilements, and thereby directly experienced arhatship. And as his 
teacher, one who is more distinguished than hundreds and thousands and 
millions of solitary buddhas, I have been pleased and not displeased by him. 
In the past he had gone forth as a monk under the perfectly awakened lord 
Kasyapa, renouncing in the presence of that monk whom the perfectly 
awakened lord Kasyapa recognized as being foremost of those who 
repeatedly attain mastery over the element of fire. At that time he 
practiced the religious life for as long as he lived but never amassed many 
virtues. At the time of his death, he made a fervent aspiration: [193] 

Since I have followed the religious life for as long as I’ve lived 
under the unsurpassed perfectly awakened lord Kasyapa, who is 
worthy of great offerings, by this root of virtue may the perfectly 
awakened lord Kasyapa make the following prediction about the 
brahman Uttara (Higher): “When people live for one hundred 
years, brahman, you will be a perfectly awakened tathagata arhat 
named Sakyamuni.” And may I go forth as a monk in his order 
and, by ridding myself of all defilements, directly experience 
arhatship. In the same way that the perfectly awakened lord 
Kasyapa recognized my teacher as being foremost of those who 
repeatedly attain mastery over the element of fire, may the lord 
Sakyamuni, the sovereign of the Sakyas, recognize me as being 
foremost of those who repeatedly attain mastery over the 
element of fire. 

“Now, by the power of this fervent aspiration, the Tathagata has 
recognized him as being foremost of those who repeatedly attain mastery 
over the element of fire. 



“And so, monks, the result of absolutely evil actions is absolutely evil, 
the result of absolutely pure actions is absolutely pure, and the result of 
mixed actions is mixed. Therefore, monks, because of this, you should 
reject absolutely evil actions and mixed ones as well, and strive to perform 
only absolutely pure actions. It is this, monks, that you should learn to do.” 

This was said by the Blessed One. With their minds uplifted, the monks 
welcomed the words of the Blessed One. 

So ends the Svagata-avadana, the thirteenth chapter in the glorious 
Divyavadana. 



14. The Story of a Wretched Pig 

sukarika-avadAna 


I T IS A LAW of nature that when a divine being is destined to fall from divine 
existence, five omens appear—his unsoiled clothes get soiled; his 
unwithered garlands wither; a bad smell emerges from his body; sweat 
appears in both of his armpits; and, lastly, a divine being destined to fall 
takes no comfort in his throne. 

Now there was a divine being destined to fall [194] who was rolling about 
on the ground. As he rolled around and about, he lamented mournfully, 
“Ah Mandakini River! Ah lotus pond! Ah water tank! Ah Caitraratha Grove! 
Ah Parusyaka Grove! Ah Nandana Grove! Ah Misraka Grove! Ah Pariyatraka 
Grove! Ah Pandukambala Rock! Ah divine assembly hall! Ah Sudarsana!”^^^ 
Sakra, lord of the gods, saw that divine being rolling around and about 
all over the ground, and at the sight of that divine being, he approached 
him. Having approached, he said this to him: “My friend, why do you roll 
around and about all over the ground, lamenting mournfully, ‘Ah 
Mandakini River! Ah lotus pond! Ah water tank! Ah Caitraratha Grove! Ah 
Parusyaka Grove! Ah Nandana Grove! Ah Misraka Grove! Ah Pariyatraka 
Grove! Ah Pandukambala Rock! Ah divine assembly hall! Ah Sudarsana!’?” 

Thus addressed, the divine being said this to Sakra, lord of the gods: 
“Kausika, though I have been experiencing divine pleasure, seven days 
from now I will be reborn in a pig’s womb in the city of Rajagrha! For many 
years there I will have to feed on shit and piss.” 



Then Sakra, lord of the gods, out of compassion, said this to that divine 
being: “Come, my friend. Take refuge in the Buddha, the best of men. Take 
refuge in the dharma, the best of those things free from attachment. And 
take refuge in the community, the best of assemblies.” 

That divine being, terrified of being reborn as an animal and terrified of 
death, said this to Sakra, lord of the gods: “Kausika, I take refuge in the 
Buddha, the best of men. I take refuge in the dharma, the best of those 
things free from attachment. And I take refuge in the community, the best 
of assemblies.” Then that divine being, having embraced the three refuges, 
died and passed away and was reborn among the gods of Tusita 
(Content). 

It is a law of nature that gods can look and come to know what is below 
them but not what is above them. Sakra, lord of the gods, then began 
looking for that divine being. “Has that divine being been reborn in a 
wretched pig’s womb or not?” he thought. Then he looked and saw that he 
hadn’t been reborn among animals or hungry ghosts. So he looked to see if 
he had been reborn among the realms of hell, but he hadn’t been reborn 
there either. He then looked to see if he had been reborn in the company of 
mortals. [195] He also hadn’t been reborn there. He then began to look 
among the gods of Caturmaharajika (Four Groups of the Great Kings) and 
Trayastrirnsa (Thirty-Three). He didn’t see him there either. 

Then Sakra, lord of the gods, with his curiosity aroused, approached the 
Blessed One. Having approached, he venerated with his head the feet of the 
Blessed One and then sat down at a respectful distance. Sitting down at a 
respectful distance, Sakra, lord of the gods, said this to the Blessed One: 

Bhadanta, I saw a divine being here who was destined to fall from 
divine existence rolling about on the ground and lamenting 
mournfully, “Ah Mandakini River! Ah lotus pond! Ah water tank! 

Ah Caitraratha Grove! Ah Parusyaka Grove! Ah Nandana Grove! 

Ah Misraka Grove! Ah Pariyatraka Grove! Ah Pandukambala 
Rock! Ah divine assembly hall! Ah Sudarsana!” I said to him, “My 
friend, why do you grieve, lament, cry, and beat your chest so 
much? Why are you in such a daze?” He said, “Kausika, seven 
days from now I will abandon divine pleasure and be reborn in a 


wretched pig’s womb in the city of Rajagrha. For many years 
there I will have to feed on shit and piss.” Then I said this to him, 

“Go, my friend. Take refuge in the Buddha, the best of men. Take 
refuge in the dharma, the best of those things free from 
attachment. And take refuge in the community, the best of 
assemblies.” He said, “Kausika, I take refuge in the Buddha, the 
best of men. I take refuge in the dharma, the best of those things 
free from attachment. And I take refuge in the community, the 
best of assemblies.” With that said, that divine being died. Where, 
Bhadanta, was that divine being reborn? 

“Kausika,” the Blessed One said, “the gods called Tusita have success in 
all they desire. He is enjoying himself as a god there, having taken the three 
refuges here.”^^^ 

At that time Sakra, lord of the gods, with his mind uplifted, uttered these 
verses: 

Those who take refuge in the Buddha 
do not have a bad rebirth. 

Abandoning human bodies, 
they take up divine bodies. 

Those who take refuge in the dharma 
do not have a bad rebirth. 

Abandoning human bodies, 
they take up divine bodies. [196] 

Those who take refuge in the community 
do not have a bad rebirth. 

Abandoning human bodies, 
they take up divine bodies. 

Then the Blessed One, approving of these words of Sakra, lord of the 
gods, said, “Quite so, Kausika. Quite so— 


Those who take refuge in the Buddha 
do not have a bad rebirth. 

Abandoning human bodies, 
they take up divine bodies. 

Those who take refuge in the dharma 
do not have a bad rebirth. 

Abandoning human bodies, 
they take up divine bodies. 

Those who take refuge in the community 
do not have a bad rebirth. 

Abandoning human bodies, 
they take up divine bodies.” 

Sakra, lord of the gods, rejoiced and delighted in the words of the Blessed 
One. Then he venerated with his head the feet of the Blessed One, 
circumambulated the Blessed One three times, and bowing to the Blessed 
One with hands respectfully folded and cupped, vanished on the spot.^^^ 

So ends the Sukarika-avaddna, the fourteenth chapter in the glorious 
Divyavadana. 


15 . The Story of One Foretold to Be a Wheel-T urning King 

cakravartivyAkrta-avadAna 


T he Lord Buddha was staying in the city of Sravasti at the Jeta Grove in 
the park of a man named Anathapindada (Alms-giver to the Poor). As 
a rule, while lord buddhas are living, existing, and passing time, there 
are stupas for their hair and nails. When lord buddhas are withdrawn 
for meditation, monks perform ceremonies at these stupas for hair and 
nails. Then some monks enter [towns] for alms, and some experience the 
pleasures of meditation, liberation, and meditative concentration and 
absorption. 

One time the Lord Buddha was withdrawn for meditation. In the evening 
time, a certain monk prostrated himself with all his limbs at a stupa for the 
Buddha’s hair and nails. Then, bringing to mind the Tathagata with his 
attributes, he cultivated faith in his mind as he thought. 

The Blessed One is just like this— 
a tathagata, 
an arhat, 

a perfectly awakened being, 
perfect in knowledge and conduct, 
a sugata, 

a knower of the world, 

an unsurpassed guide for those in need of training, 
a teacher of gods and mortals. 



a buddha, 

and a blessed one.^^^ [197] 

In the evening, the Blessed One came out of meditative seclusion and sat 
down in front of the community of monks in the seat specially prepared for 
him. The Blessed One saw that monk prostrating himself with his entire 
body at that stupa for hair and nails and cultivating a faithful mind. At the 
sight of him, he addressed the monks:^^^ “Monks, look at this monk who 
prostrates himself with his entire body at this stupa for hair and nails and 
cultivates a faithful mind.”^^° 

“Yes, Bhadanta.” 

“As many grains of sand as there are in that space between the land that 
this monk has tread upon and the stratum of the golden wheel, which is 
eighty thousand leagues down below, this monk will enjoy that many 
thousands of reigns as a wheel-turning king.” 

Then it occurred to those monks, “One cannot count the grains of sand 
in a pit that is a man’s height in depth; what then of those in the eighty 
thousand leagues leading down to the stratum of the golden wheel? Who 
can pass such a long time stuck in sarnsara?” So from then on those monks 
never again made offerings to a stupa for hair and nails. 

Then the Blessed One, knowing with his mind the thoughts of those 
monks, addressed the monks: “Sarnsara, monks, is without beginning or 
end for those beings hindered by ignorance, fettered by desire, and bound 
by the chains of desire—they are reborn over and over again for a very long 
time. The very beginning of suffering is not known.” 

The venerable Upali then asked the Lord Buddha, “As the Blessed One 
has said, ‘This monk has such a mass of merit.’ In what way, Bhadanta, will 
such a mass of merit^^^ diminish, give out, and finally be exhausted?” 

“Upali, I see no injury and harm more terrible than when one follower of 
the religious life entertains bad thoughts toward another follower of the 
religious life.^^^ In this way, Upali, these great roots of virtue will diminish, 
give out, and finally be exhausted. So then, Upali, you should put this into 
practice: ‘We won’t even have bad thoughts toward a burnt stump,let 
alone a body with sensory consiousness.’” 


This was said by the Blessed One. With their minds uplifted, the monks 
rejoiced. 

So ends the fifteenth chapter in the glorious Divyavadana, in which it is 
foretold that a certain monk will be a wheel-turning king. [198] 



16 . The Story of Two Parrot Chicks 

sukapotaka-avadAna 


T his incident occurred in Sravasti. One day the householder 
Anathapindada (Almsgiver to the Poor) acquired two parrot chicks. 
He brought them home, then taught them to speak, reared and 
nourished them, and instructed them in the language of humans. The 
venerable Ananda frequently visited these two parrot chicks and gave 
them a discourse on the dharma that penetrated the four noble truths— 
namely, this is suffering, this is the origin of suffering, this is the cessation 
of suffering, and this is the path that leads to the cessation of suffering. 
The most senior monks would also approach the householder 
Anathapindada’s home, such as Sariputra, Maudgalyayana, Kasyapa, 
Ananda, and Raivata. As those senior monks approached time and again, 
those parrot chicks learned their names. 

One time the venerable Sariputra arrived at the householder 
Anathapindada’s home. The two parrot chicks saw the venerable 
Sariputra, and at the sight of him, they addressed the members of the 
household: “Friends,the elder Sariputra is coming! Prepare a seat for 
him.” They also did the same when they saw the venerable 
Mahamaudgalyayana, Kasyapa, and Raivata. And when they saw the 
venerable Ananda, they said, “Our teacher Ananda is coming! Prepare a 
seat for him.” 



One time the Blessed One arrived at the householder Anathapin-dada’s 
home. The two parrot chicks saw the Blessed One coming from a distance. 
He instilled faith and was worthy of faith, he was restrained at heart and in 
his senses, his mind was possessed of extreme tranquility, and he blazed 
with splendor like a golden pillar. At the sight of him, they quickly 
addressed the members of the household. “Friends,they cooed in a 
sweet and pleasing voice, “the Blessed One is coming! Prepare a seat for 
him.” 

Then, to do a good deed for the two parrot chicks, the Blessed One 
entered that house and sat down in the seat specially prepared for him. 
[ 199 ] After sitting down, the Blessed One gave a discourse on the Dharma 
that penetrated the four noble truths and established those two parrot 
chicks in the taking of the refuges as well as in the precepts. Then the 
Blessed One, having instructed, incited, inspired, and delighted the two 
parrot chicks and the members of the household with this discourse on the 
Dharma, got up from his seat and went out. 

Afterward, as the members of the household were wandering about, the 
two parrot chicks were acting carelessly and were seized by a cat. With 
looks of pain on their faces as their vital points were pierced and their 
joints were broken, they said, “Praise to the Buddha! Praise to the dharma! 
Praise to the community!” And with that said, they died and were reborn 
among the gods of Caturmaharajika (Four Groups of the Great Kings). 

Meanwhile, in a certain place, the Blessed One smiled. The venerable 
Ananda saw the Blessed One manifesting his smile, and at the sight of the 
Blessed One, he said this to him: “Perfectly awakened tathagata arhats do 
not manifest a smile, Bhadanta, without proper cause and reason. 
Bhadanta, what is the proper cause and reason for your manifesting a 
smile?” 

“It is like this, Ananda. It is like this. Perfectly awakened tathagata arhats 
do not manifest a smile without proper cause and reason. Ananda, did you 
see those two parrot chicks?” 

“Yes, Bhadanta. I saw them.” 

“As soon as I left, Ananda, those two parrot chicks were killed by a cat. 
With their awareness focused on the Buddha, the dharma, and the 
community, they died and were reborn among the Caturmaharajika gods.” 


That same morning many monks got dressed, took their bowls and 
robes, and entered Sravasti for alms. As those many monks were 
wandering in Sravasti for alms, they heard those two parrot chicks in the 
householder Anathapindada’s home saying “Praise to the Buddha! Praise to 
the dharma! Praise to the community!” as they were killed by a cat. Having 
heard this, after wandering in Sravasti for alms and after finishing their 
meals and returning from their almsrounds, they put away their bowls and 
robes, washed their feet, and then approached the Blessed One. Having 
approached, they venerated with their heads the feet of the Blessed One 
and then sat down at a respectful distance. Sitting down at a respectful 
distance, those many monks [200] said this to the Blessed One: “Bhadanta, 
all of us here [were wandering in Sravasti for alms, when we heard]^^^ 
those two parrot chicks in the householder Anathapindada’s home saying 
‘Praise to the Buddha! Praise to the dharma! Praise to the community!’ as 
they were killed by a cat. Bhadanta, what is their destiny? What kind of 
rebirth will they have? What will be their future?” 

“Monks,” the Blessed One said, “those two parrots, as a result of taking 
refuge, will be reborn thirty-six times among the Caturmaharajika gods, 
and they will be reborn thirty-six times among the gods of Trayastrirnsa 
(Thirty-Three), Yama (Free from Conflict), Tusita (Content), Nirmanarati 
(Delighting in Creation), and Paranirmitavasavartin (Masters of Others’ 
Creations). After being reborn again and again as beings among the gods in 
the six spheres of desire,^^^ in their last life, their last existence, their last 
incarnation, they will take human form. Then they will attain awakening as 
solitary buddhas and become the solitary buddhas Dharma and Sudharma 
(Good Dharma). In just this way, monks, listening to the dharma has great 
results and great benefits, what to say of discoursing on the dharma or 
clearly understanding the dharma? So then, monks, this is to be learned: 
‘We shall be devoted to listening to the dharma.’^^^ It is this, monks, that 
you should learn to do.” 

This was said by the Blessed One. With their minds uplifted, the monks 
welcomed the words of the Blessed One. 

So ends the Sukapotaka-avaddna, the sixteenth chapter in the glorious 
Divyavadana. 


17. The Story ofMandhata 


MANDHATA-AVADANA 


The Buddha Decides to Pass into Final Nirvana^^^ 

T hus I have heard. At one time the Blessed One was staying in the city of 
Vaisali at the Kutagara Hall on the banks of the Markatahrada 
(Monkey Pool). One morning the Blessed One got dressed, took his 
bowl and robe, and entered Vaisali for alms. After wandering through 
Vaisali for alms, he finished his meal and in the afternoon returned from 
his almsround. [20l] Then he put away his bowl and robe, and approached 
the Capala Shrine. Having approached, he sat down at the base of a tree for 
a daytime rest. Then the Blessed One addressed the venerable Ananda. 

“Ananda, beautiful is Vaisali, as is the land of Vrji, the Capala Shrine, the 
Seven Mangoes Shrine, the Many Children Shrine,^^® the Gautama Banyan 
Tree Shrine, the sd/a forest, the Putting Aside Burdens Shrine, and the 
Tying a Crest Shrine of the Mallas! Jambudvipa (Black Plum Island) is 
wonderful, and sweet is the life of humans! 

“Ananda, whoever has practiced, developed, and cultivated the four 
bases of success may, if he so desires, live for a full eon or what remains of 
an eon.^^^ The Tathagata, Ananda, has practiced, developed, and cultivated 



the four bases of success.If he desires, the Tathagata may live for a full 
eon or what remains of an eon.” 

Thus addressed, the venerable Ananda remained silent. A second time 
and a third as well, the Blessed One addressed the venerable Ananda: 
“Ananda, beautiful is Vaisali, as is the land of Vrji, the Capala Shrine, the 
Seven Mangoes Shrine, the Many Children Shrine,^^^ the Gautama Banyan 
Tree Shrine, the sdla forest, the Putting Aside Burdens Shrine, and the 
Tying a Crest Shrine of the Mallas! Jambudvipa is wonderful, and sweet is 
the life of humans! 

“Ananda, whoever has practiced, developed, and cultivated the four 
bases of success may, if he so desires, live for a full eon or what remains of 
an eon. The Tathagata, Ananda, has practiced, developed, and cultivated 
the four bases of success. If he desires, the Tathagata may live a full eon or 
what remains of an eon.” 

And for a second time and a third as well, the venerable Ananda 
remained silent. Then it occurred to the Blessed One, “The monk Ananda is 
possessed by the evil Mara. Three times a clear and obvious suggestion was 
made apparent, but he still wasn’t able to understand that suggestion. This 
is because he is possessed by the evil Mara.” 

Then the Blessed One addressed the venerable Ananda: “Ananda, go and 
rest at the base of some other tree. Let’s not crowd together here while 
we’re resting.” [202] 

“Yes, Bhadanta,” the venerable Ananda replied, consenting to the 
Blessed One’s request. Then he sat down at the base of another tree for a 
daytime rest. 

Meanwhile, the evil Mara approached the Blessed One and, having 
approached, said this to the Blessed One: “The Blessed One should pass into 
final nirvana. The time has come for the final nirvana of the Sugata.” 

“Evil one, why do you speak like this—‘The Blessed One should pass into 
final nirvana. The time has come for the final nirvana of the Sugata’?” 

“There was one time, Bhadanta,when the Blessed One was staying in 
the village of Uruvilva on the banks of the Nairanjana River, at the base of a 
bodhi tree, just after becoming perfectly awakened. At that time I 
approached the Blessed One and, having approached, said to the Blessed 


One, ‘Blessed One, you should pass into final nirvana. The time has come 
for the final nirvana of the Sugata.’ And the Blessed One said. 

Evil one, I shall not pass into final nirvana until my disciples are 
learned, wise, disciplined, and confident, able to refute with the 
dharma those who come to expound false doctrines, and able—as 
monks, nuns, male and female lay devotees—to completely 
purify their own views. And, furthermore, they shall follow the 
religious life so that it will be widespread, popular, and 
pervasive,^^^ and so that it will be made perfectly clear to gods 
and mortals. 

“Now, Bhadanta, the Blessed One’s disciples are learned, wise, 
disciplined, and confident, able to refute with the dharma those who have 
come to expound false doctrines, and able—as monks, nuns, male and 
female lay devotees—to completely purify their own views. And, 
furthermore, the religious life is now widespread, popular, and pervasive, 
and it has been made perfectly clear to gods and mortals. Therefore, I say 
this—‘The Blessed One should pass into final nirvana. The time has come 
for the final nirvana of the Sugata.”’ 

“You needn’t worry, evil one. It isn’t long now. After the three months 
of the rainy season, the Tathagata will pass into the realm of remainderless 
nirvana.” 

Then it occurred to the evil Mara, “Aha! The ascetic Gautama will finally 
pass into final nirvana.” With this in mind, he was pleased, satisfied, 
delighted, excited, and full of joy and pleasure. Then he vanished on the 
spot. 

Then it occurred to the Blessed One, “Who is to be trained face to face 
with the Tathagata? Supriya, king of celestial musicians, and the 
mendicant Subhadra. [203] After the three months of the rainy season their 
various faculties will reach maturity and they will live in comfort. One who 
is to be trained by a disciple can be trained by a tathagata, but one who is to 
be trained by a tathagata cannot be trained by a disciple.” 

Then it occurred to the Blessed One, “Suppose I enter a state of 
meditative concentration such that when my mind is concentrated, in full 


control of the conditions for life, I relinquish the conditions for an 
unabridged life.” 

Then the Blessed One entered a state of meditative concentration, and 
when his mind was concentrated and he was in full control of the 
conditions for life, he began to relinquish the conditions for an unabridged 
life. As soon as the conditions for an unabridged life had been 
relinquished,^^^ there was a great earthquake. Meteors fell, the sky looked 
like it was on fire, and the drums of the gods thundered in the air. As soon 
as the conditions for an unabridged life had been relinquished, six signs 
appeared among the gods belonging to the sphere of desire. Flowering 
trees withered, jeweled trees withered, trees bearing ornaments withered. 
Thousands of homes shook, the peaks of Mount Sumeru crumbled, and 
divine musical instruments^^^ were dealt a blow. 

Then the Blessed One emerged from that state of meditative 
concentration, and at that time uttered the following verse: 

Abandoning the condition for existence, 

and with it both higher and lower rebirths,^^^ 

the Sage, with inward joy 

and absorbed in meditative concentration, 

broke through becoming 

as a chick does its shell. 

As soon as the Blessed One had relinquished the conditions for an 
unabridged life, the gods belonging to the six spheres of desire made an 
agreement and then set off into the Blessed One’s presence, to see him and 
to venerate him. The Blessed One gave a discourse on the dharma such that 
many hundreds and thousands of deities saw the [four noble] truths, and 
having seen the truth, they returned to their homes. 

As soon as the Blessed One had relinquished the conditions for an 
unabridged life, many hundreds and thousands of seers arrived from 
mountains, valleys, hills, and caves. The Blessed One initiated them, saying, 
“Come, 0 monks! Follow the religious life!” After striving and struggling, 
they rid themselves of all defilements and thereby directly experienced 
arhatship. 


As soon as the Blessed One had relinquished the conditions for an 
unabridged life, many nagas, yaksas, celestial musicians, kinnaras, and 
great snakes approached the Blessed One’s presence to see the Blessed 
One. [204] The Blessed One then gave a discourse on the dharma such that 
many nagas, yaksas, celestial musicians, kinnaras, and great snakes 
accepted the taking of the refuges as well as the precepts. Thereafter they 
returned to their homes. 

In the evening, the venerable Ananda came out of meditative 
seclusion^®® and approached the Blessed One. Having approached, he 
venerated with his head the feet of the Blessed One and then stood at a 
respectful distance. Standing at a respectful distance, the venerable 
Ananda said this to the Blessed One: “Bhadanta, what is the cause, what is 
the reason for a great earthquake?” 

“There are eight, Ananda. There are eight reasons for a great 
earthquake. Which eight? Ananda, this great earth is established on water, 
water is established on wind, and wind is established on sky. Ananda, at 
that time when violent winds blow in the sky, they stir up the water, and 
the stirred-up water shakes the earth. This, Ananda, is the primary cause, 
the primary reason for a great earthquake. 

“Now the next case, Ananda: A monk who possesses great magic and 
great power and who takes a small portion of earth as a basis for meditative 
consciousness and does the same for the immeasurable ocean can, if he 
desires, cause the earth to shake. Likewise, a deity who possesses great 
magic and great power and who takes a small portion of earth as a basis for 
meditative consciousness and does the same for the immeasurable ocean 
can, if she desires, cause the earth to shake. This is the second cause, the 
second reason for a great earthquake. 

“Now the next case, Ananda: At that time when a bodhisattva falls from 
among the gods of Tusita (Content) and descends into his mother’s womb, 
there is an earthquake, and all the world is ablaze with a great flash of light. 
Even those in-between places in the world that are blindingly dark glooms 
of darkness, where the sun and moon, so magical and so powerful, can’t 
see their own light,^^^ even they at that time are ablaze with a great flash of 
light. Then, in this light, those beings who have been reborn there see one 
another and come to this under-standing—’Friends, other beings have 


been reborn here as well! Friends, other beings have been reborn here as 
well!’ This, Ananda, is the third cause, [205] the third reason for a great 
earthquake. 

“Now the next case, Ananda: At that time when a bodhisattva emerges 
from his mother’s womb, there is a great earthquake, and all the world is 
ablaze with a great flash of light. Once again, even those in-between places 
in the world that are blindingly dark glooms of darkness, where the sun 
and moon, so magical and so powerful, can’t see their own light, even they 
at that time are ablaze with a great flash of light. Then, in this light, those 
beings who have been reborn there see one another and come to this 
understanding—’Friends, other beings have been reborn here as well! 
Friends, other beings have been reborn here as well!’ This, Ananda, is the 
fourth cause, the fourth reason for a great earthquake. 

“Now the next case, Ananda: At that time when a bodhisattva attains 
supreme knowledge, there is a great earthquake, and all the world is ablaze 
with a great flash of light. Once again, even those in-between places in the 
world that are blindingly dark glooms of darkness, where the sun and 
moon, so magical and so powerful, can’t see their own light, even they at 
that time are ablaze with a great flash of light. Then, in this light, those 
beings who have been reborn there see one another and come to this 
understanding—’Friends, other beings have been reborn here as well! 
Friends, other beings have been reborn here as well!’ This, Ananda, is the 
fifth cause, the fifth reason for a great earthquake. 

“Now the next case, Ananda: At that time when a tathagata turns the 
wheel of dharma, with its twelve links, three times,there is a very great 
earthquake, and all the world is ablaze with a great flash of light. Once 
again, even those in-between places in the world that are blindingly dark 
glooms of darkness, where the sun and moon, so magical and so powerful, 
can’t see their own light, even they at that time are ablaze with a great 
flash of light. Then, in this light, those beings who have been reborn there 
see one another and come to this understanding—‘Friends, other beings 
have been reborn here as well! Friends, other beings have been reborn here 
as well!’ This, Ananda, is the sixth cause, [206] the sixth reason for a great 
earthquake. 


“Now the next case, Ananda: At that time when a tathagata, in full 
control of the conditions for life, relinquishes the conditions for an 
unabridged life, there is a great earthquake. Meteors fall, the sky looks like 
it is on fire, the drums of the gods thunder in the air, and this whole world 
is ablaze with a great flash of light. Once again, even those in-between 
places in the world that are blindingly dark glooms of darkness, where the 
sun and moon, so magical and so powerful, can’t see their own light, even 
they at that time are ablaze with a great flash of light. Then, in this light, 
those beings who have been reborn there see one another and come to this 
understanding—’Friends, other beings have been reborn here as well! 
Friends, other beings have been reborn here as well!’ This, Ananda, is the 
seventh cause, the seventh reason for a great earthquake. 

“Now the next case, Ananda: Not long from now, the Tathagata will pass 
into the realm of remainderless nirvana. At that time, there will be a great 
earthquake. Meteors will fall, the sky will look like it is on fire, the drums of 
the gods will thunder in the air, and this whole world will be ablaze with a 
great flash of light. Once again, even those in-between places in the world 
that are blindingly dark glooms of darkness, where the sun and moon, so 
magical and so powerful, can’t see their own light, even they at that time 
will be ablaze with a great flash of light. Then, in this light, those beings 
who have been reborn there will see one another and come to this 
understanding—’Friends, other beings have been reborn here as well! 
Friends, other beings have been reborn here as well!’ This, Ananda, is the 
eighth cause, the eighth reason for a great earthquake.” 

Then the venerable Ananda said this to the Blessed One: “Bhadanta, as I 
understand the meaning of what the Blessed One has said, right here the 
Blessed One, who is in full control of the conditions for life, must have 
relinquished the conditions for an unabridged life.” 

“It is like this, Ananda,” the Blessed One said. “It is like this. At this 
moment, Ananda, the Tathagata, who is in full control of the conditions for 
life, has relinquished the conditions for an unabridged life.” 

“Bhadanta, face to face and in person I have listened to the Blessed One, 
and face to face with him, I have understood this: ‘Whoever has practiced, 
developed, and cultivated the four bases of success may, if he^°^ so desires, 
[ 207 ] live for a full eon or what remains of an eon.’ Bhadanta, the Blessed 


One has practiced, developed, and cultivated the four bases of success. If 
he desires, the Tathagata may live for a full eon or what remains of an eon. 
The Blessed One should stay for a full eon. Otherwise the Sugata should 
stay for the remainder of an eon.” 

“Ananda, the fault is yours. The misdeed is yours. Even when the 
Tathagata made apparent a clear and obvious suggestion not less than 
three times, it was you who wasn’t able to respond^®^ to this suggestion. 
This is because you are possessed by the evil Mara. What do you think, 
Ananda? Would the Tathagata speak words that are ambiguous?” 

“No, Bhadanta.” 

“That’s right, Ananda. That’s right. It is impossible and inconceivable, 
Ananda, that the Tathagata would speak words that are ambiguous. 
Ananda, go to the monks staying near the Capala Shrine and gather them 
all together in the assembly hall.” 

“Yes, Bhadanta,” the venerable Ananda replied, consenting to the 
Blessed One’s request. Ananda then went to the monks staying near the 
Capala Shrine, gathered them all together in the assembly hall, and then 
approached the Blessed One. Having approached, he venerated with his 
head the feet of the Blessed One and stood at a respectful distance. 
Standing at a respectful distance, the venerable Ananda said this to the 
Blessed One: “Bhadanta, those monks staying near the Capala Shrine have 
all gathered together and are seated in the assembly hall. Now the Blessed 
One may do as the time permits.” 

Then the Blessed One approached the assembly hall and, having 
approached, sat down in front of the community of monks in the seat 
specially prepared for him. Once seated, the Blessed One addressed the 
monks: “Monks, impermanent are all conditioned things. They are 
unstable, unreliable, and subject to change. And this, monks, is sufficient 
to condition all conditioned things. Abstain from them!^®^ Now then, 
monks, after my passing, those dharmas that offer benefit in the here and 
now, pleasure in the here and now, benefit in the life to come, and pleasure 
in the life to come, should be understood and mastered by the monks so 
that they can be preserved, preached, and promulgated. In this way the 
religious life may be long-standing, [208] popular, and pervasive, and as 
such made perfectly clear to gods and mortals. 


“Now, monks,there are dharmas that offer benefit in the here and 
now, pleasure in the here and now, benefit in the life to come, and pleasure 
in the life to come. They should be understood and mastered by the monks 
so that they can be preserved, preached, and promulgated. In this way, the 
religious life may be long-standing, popular, and pervasive, and as such 
made perfectly clear to gods and mortals. These are the four applications 
of mindfulness, the four proper efforts, the four bases of success, the five 
spiritual faculties, the corresponding five powers, the seven factors of 
awakening,^®^ and the eightfold noble path. It is these dharmas, monks, 
that offer benefit in the here and now, pleasure in the here and now, 
benefit in the life to come, and pleasure in the life to come, which should be 
understood and mastered by the monks so that they can be preserved, 
promulgated, and preached. In this way, the religious life may be long¬ 
standing, popular, and pervasive, and as such made perfectly clear to gods 
and mortals. Ananda, go to Kusigramaka!” 

“Yes, Bhadanta,” the venerable Ananda replied, consenting to the 
Blessed One’s request. 

As the Blessed One approached the forest at Vaisali, he looked about 
intently, as an elephant would look, turning his whole body to the right. 

Then the venerable Ananda said this the Blessed One: “It is not without 
cause and reason, Bhadanta, that perfectly awakened tathagata arhats look 
about intently, as elephants would look, turning their whole bodies to the 
right. What is the cause, Bhadanta, what is the reason for looking about as 
would an elephant?” 

“It is like this, Ananda. It is like this. It is not without proper cause and 
reason that perfectly awakened tathagata arhats look about intently, as 
elephants would look, turning their whole bodies to the right. Ananda, this 
is the Tathagata’s last sight of Vaisali. Never again, Ananda, will the 
Tathagata come to Vaisali. Instead, he will go to the Yamakasala (Twin Sala 
Trees) Grove in the land^®^ of the Mallas to pass into final nirvana.” 

At that time, one of the monks uttered this verse: [209] 

Lord, this is your last sight of Vaisali. 

The Sugata, the Buddha, will not come to Vaisali again. 


He will go to the Yamakasala Grove 

in the land of the Mallas for final nirvana/®^ 

when the Blessed One spoke these words—“This is the Tathagata’s last 
sight of Vaisalf’—the many deities living in the forest at Vaisali began to 
shed tears. 

“Blessed One,” the elder Ananda said, “how can the rainy season have 
started without a single cloud?” 

“Since the deities living in the forest at Vaisali will be separated from 
me,” the Blessed One said, “they have begun to cry.” 

Those deities in Vaisali then uttered these words:^^° “The Blessed One 
will pass into final nirvana! Never again will he come to Vaisali!” 

Hearing the words of those deities, many hundreds and thousands of 
beings from Vaisali approached the Blessed One’s presence. Then the 
Blessed One, knowing their inclinations, propensities, makeup, and nature, 
gave them a discourse on the dharma such that many hundreds and 
thousands of beings accepted the refuges as well as the precepts. Some 
obtained the reward of the stream-enterer; some the reward of the once- 
returner; and some the reward of the nonreturner. Some went forth as 
monks and obtained arhatship. Some set their minds on attaining 
awakening as a disciple. Some set their minds on attaining awakening as a 
solitary buddha. Some set their minds on attaining unsurpassed perfect 
awakening. And some accepted the refuges as well as the precepts. Almost 
the entire assembly became favorably inclined toward the Buddha, intent 
on the dharma, and well disposed toward the community. 

The elder Ananda then respectfully folded and cupped his hands 
together and said this to the Blessed One: “Look, Bhadanta. Since the 
Blessed One has set out for final nirvana, he has established many 
hundreds and thousands of deities in the [four noble] truths. Many 
hundreds and thousands of seers from many mountains, valleys, hills, and 
caves have arrived here, and the Blessed One has initiated them as monks. 
After striving, struggling, and straining, they have rid themselves of all 
defilements and thereby directly experienced arhatship. Many gods, nagas, 
yaksas, celestial musicians, kinnaras, and great snakes have accepted the 
taking of the refuges as well as the precepts. Many hundreds of thousands 


of beings from Vaisali have been established in the reward of the stream- 
enterer, some in the reward of the once-returner, [210] and some in the 
reward of the nonreturner. Some have gone forth as monks, and having 
gone forth, obtained arhatship. And some have been established in the 
taking of the refuges as well as in the precepts.” 

“What a wonder it is, Ananda, that today, right here, I have offered such 
training to disciples—for I am omniscient, with knowledge of all forms, 
mastery over supreme knowledge and the objects of knowledge, without 
craving or clinging to existence, and permanently rid of all evil 
propensities and the false beliefs of‘me,’ ‘mine,’ ‘I am.’ In a previous time, 
Ananda, I was filled with attachment, with hate, and with delusion, and I 
wasn’t liberated from birth, old age, sickness, death, sorrow, lamentation, 
suffering, grief, or despair. However, experiencing the presence of death, I 
delivered a sermon on karma such that many hundreds of thousands of 
beings left behind the household life and went forth as seers would do.^^^ 
Cultivating the four Brahma states and abandoning their mass of 
aspirations,and for the most part abiding in this state, they were reborn 
as inhabitants of the Brahma World. Listen to this.” 


The Ascendancy of King Mandhata 

Long ago, Ananda, there was a king named Uposadha.^^^ On King 
Uposadha’s head there was a swelling that was soft, very soft, like tula or 
karpdsa cotton.^^^ But it didn’t cause any trouble. When it became ripe, it 
burst and a young man was born who was beautiful, good-looking, and 
attractive, endowed with the thirty-two marks of a great man. 

Now King Uposadha had sixty thousand wives, and all of their breasts 
began to flow with milk. “Suckle from me! Suckle from me!” each of them 
said. Since he was born from a head (murdhatah) he came to be known as 
Murdhata (Born from a Head). And since “Suckle me (mam dhaya)\ Suckle 
me (mam dhaya)\” was said, he also came to be known as Mandhata (Suckle 
Me). Others say, though, that some know him as Madhata. 

while Prince Mandhata was playing the games of youth, six Sakras died 
and passed away.^^^ After he was appointed crown prince, six more Sakras 


died and passed away. 

Once Mandhata went off to the countryside, and while he was there in 
the countryside his father became sick. Though treated with medicines 
made from roots, leaves, stalks, and flowers, his father continued to get 
worse. Then his ministers dispatched this message—“Your father is sick. 
Come and accept royal power from our lord.”^^^ But before he could come, 
his father died. His ministers then dispatched another message—“Your 
father has met his death. Come and accept royal power from our lord.” 
[ 211 ] 

“If my father has died,” he reflected, “what’s the use of my returning?” 

Then another message arrived—“Come and accept royal power from our 
lord.” 

“If it is in accordance with dharma that I acquire royal power,” he said, 
“then may the royal coronation come here!” 

“My lord,” the ministers said, “a jeweled mosaic^^^ is needed [for a royal 
coronation].” 

Now Mandhata had an attendant, a yaksa named Divaukasa (Sky 
Dweller). He brought a jeweled mosaic, and when he had brought that 
jeweled mosaic, the ministers then said, “My lord, a royal palanquin is also 
needed.” So Divaukasa brought a royal palanquin. Then the ministers said, 
“A coronation must be performed in a king’s palace.” 

“If it is in accordance with dharma that I acquire royal power,” he said, 
“then may the palace come here!” 

And so, on its own, the palace came to that place. Since it arrived on its 
own—arrived on its own (svayam dgatam)—that place came to be known as 
Saketa—Saketa (Self-Arrived).Thereafter, the ministers as well as the 
military commanders, townspeople, and villagers arrived, bringing with 
them the coronation water. 

“My lord,” they said, “accept this coronation water.” 

“Mortals shall affix my royal insignia?” he said. “If it is in accordance 
with dharma that I acquire royal power, may immortals affix my royal 
insignia!” So immortals affixed his royal insignia. Then the seven treasures 
appeared before him—the most-treasured wheel, the most-treasured 
elephant, the most-treasured horse, the most-treasured jewel, the most- 


treasured counselor, the most-treasured woman, and, as the seventh, the 
most-treasured householder. He also had a full one thousand sons who 
were brave, heroic, in excellent physical condition, and who could crush 
enemy armies. 

Near Vaisali was a beautiful forest where five hundred seers, each 
possessing the five superhuman faculties, would meditate. And there in 
that forest lived many birds and animals. Now, meditative practices are 
hindered by noise. And as those birds were constantly alighting, they made 
a lot of noise. 

In that forest there was also a seer named Durmukha (Foul Mouthed). He 
became angry and he said, “May the wings of these cranes wither away!” 
As a result of that seer’s anger, the wings of those birds withered away, and 
they then began to walk about on foot. 

Meanwhile the king, who was touring the countryside, saw those birds 
moving about on foot. So he asked his ministers, “Why do they move about 
on foot?” 

“My lord,” the ministers said, “meditative practices are hindered by 
noise. [212] As a result of a seer’s anger, the wings of these birds have 
withered away.” 

“Are there really seers such as this,” the king said, “with no compassion 
for living beings?” Then the king ordered his ministers, “Go, gentlemen! 
Tell those seers to leave my realm.” 

So the ministers said to the seers: “These are the king’s orders—‘You are 
not to live in my kingdom. Gentlemen, you must leave my realm.’” 

“He is lord of the four islands,” they reflected. “Let’s go to the slopes of 
Mount Sumeru.” So they went and settled there. 

Now, King Murdhata’s ministers were thinkers, evaluators, and 
examiners. And having thought, evaluated, and examined, each of them 
was said to cultivate various arts and administrative works. And so those 
thinkers, evaluators, and examiners came to be known as wise counselors 
—wise counselors.They also began to work the fields. 

while touring the countryside, the king saw them working the fields. 

“What are these people doing?” the king asked. 


“My lord,” the ministers said to the king, “these people cultivate grain 
and so on. That way there will be plants.” 

“People cultivate crops in my kingdom?” the king said. And so he said, 
“Let there be a rain of twenty-seven kinds of seeds!” 

As soon as King Murdhata had this thought, a rain of twenty-seven kinds 
of seeds fell. 

King Murdhata then asked the people in the countryside, “This is a 
result of whose meritorious deeds?”^^^ 

“My lord’s and our own,” they said. 

Then the people began to cultivate fields of karpdsa cotton, and again 
while touring the countryside. King Murdhata asked a question. “What are 
these people doing?” the king said. 

“My lord,” the ministers said, “these people are cultivating fields of 
karpdsa cotton.” 

“Why?” the king said. 

“For cloth, my lord,” the ministers said. 

Then the king said, “People cultivate fields of karpdsa cotton in my 
kingdom? If that is so, let there be a rain of karpdsa cotton!” 

As soon as King Murdhata had this thought, a rain of karpdsa cotton fell. 

Again the king asked the people in the countryside, [213] “This is a result 
of whose meritorious deeds?” 

“My lord’s and our own,” they said. 

Thereafter, those people began to spin that karpdsa cotton. 

“What are these people doing?” the king said. 

“My lord,” the ministers said, “they need thread.” 

Then the king said, “People spin thread in my kingdom? Let there be a 
rain of thread!” 

As soon as King Murdhata had this thought, a rain of thread fell. 

Again the king said, “This is a result of whose meritorious deeds?” 

“My lord’s and our own,” they said. 

Then, by and by, they began to weave cloth. 

“What are these people doing?” the king said. 

“My lord,” the ministers said, “they are weaving cloth. They need cloth.” 


Then the king reflected, “People weave cloth in my kingdom? Let there 
be a rain of cloth!” 

As soon as King Murdhata had this thought, there was a rain of cloth. 

Again the king said, “This is a result of whose meritorious deeds?” 

“My lord’s and our own,” the people in the countryside said. 

Then the king reflected, “The people do not know the power of my 
meritorious deeds.” And it occurred to King Mandhata, “I possess 
Jambudvipa, which is thriving, prosperous, and safe, with plenty of food 
and crowds of people. I possess the seven treasures—the most-treasured 
wheel, the most-treasured elephant, the most-treasured horse, the most- 
treasured jewel, the most-treasured householder, the most-treasured 
woman, and, as the seventh, the most-treasured counselor. I have a full 
one thousand sons who are brave, heroic, in excellent physical condition, 
and who can crush enemy armies. How good it would be if for a week a rain 
of gold would fall inside my harem without even a single kdrsdpana coin 
falling outside of it!” 

As soon as King Murdhata had this thought, a rain of gold fell for a week 
inside his harem. Not even a single kdrsdpana coin fell outside of it. As in the 
case of a being possessed of great magic and great power who has 
performed meritorious and virtuous deeds, he now experienced the result 
of his own merit. 

Again the king said, “This is a result of whose meritorious deeds?” 

“My lord’s and our own,” they said. 

Then King Murdhata said, “Gentlemen, you are mistaken. [214] If you 
would have said previously, ‘This is a result of my lord’s meritorious 
deeds!’ I would have caused a rain of jewels to fall over the whole of 
Jambudvipa. Each of you would have been able to take as many jewels as 
you desired.” 

During that time while King Murdhata ruled his great kingdom, six 
Sakras died and passed away. 

Now King Murdhata had an attendant, the yaksa Divaukasa, and King 
Murdhata said to him, “Is there any place on any other island that is not 
under my command that I should command?” 

“My lord,” Divaukasa said, “there is an island named Purvavideha 
(Eastern Videha). It is thriving, prosperous, and safe, with plenty of food 



and crowds of people. My lord himself should go there and command that 
place as well.” 

Then it occurred to King Murdhata, “I possess Jambudvipa, which is 
thriving, prosperous, and safe, with plenty of food and crowds of people. I 
possess the seven treasures—the most-treasured wheel, the most- 
treasured elephant, the most-treasured horse, the most-treasured jewel, 
the most-treasured woman, the most-treasured householder, and, as the 
seventh, the most-treasured counselor. I have a full one thousand sons 
who are brave, heroic, and in excellent physical condition, and who can 
crush enemy armies. A rain of gold fell for a week inside my harem. Now 
one hears that there is an island named Purvavideha. I really should go 
there as well and govern.” 

As soon as he had that thought. King Mandhata, surrounded by his one 
thousand sons and accompanied by his seven treasures, his attendant, and 
an army of 180 million soldiers, rose up high in the sky. Then King 
Mandhata went to the island of Purvavideha, and there on the island of 
Purvavideha, King Mandhata alighted. In short order. King Murdhata 
controlled^^^ the island of Purvavideha. While he was in control there, six 
Sakras died and passed away. Again the king addressed the yaksa 
Divaukasa. 

“Divaukasa, is there any place on any other island that I don’t 
command?” 

“My lord,” Divaukasa said, “there is an island named Aparagodaniya 
(Western Pasturage). It is thriving, prosperous, and safe, with plenty of 
food and crowds of people. My lord should go there as well and govern.” 

Then it occurred to King Murdhata, “I possess Jambudvipa, which is 
thriving, prosperous, and safe, with plenty of food and crowds of people. I 
possess the seven treasures. I have a full one thousand sons [215] who are 
brave, heroic, in excellent physical condition, and who can crush enemy 
armies. A rain of gold fell for a week inside my harem. As in the case of a 
being possessed of great magic and great power who has performed 
meritorious and virtuous deeds, I now experience the result of my own 
merit. Now one hears that there is an island named Aparagodaniya that is 
thriving, prosperous, and safe, with plenty of food and crowds of people. I 
really should go there as well and govern.” 


As soon as he had that thought, King Mandhata, surrounded by one 
thousand sons and accompanied by his seven treasures, his attendant, and 
an army of 180 million soldiers, rose up high in the sky. Then King 
Mandhata went to the island of Aparagodaniya, and in short order. King 
Mandhata governed Aparagodaniya. While he was governing there, six 
Sakras died and passed away. 

Then King Mandhata asked the yaksa Divaukasa, “Is there any other 
island, Divaukasa, that is not under my command?” 

“My lord, there is an island named Uttarakuru (Northern Kuru), and 
there the people have no sense of ownership and no belongings. My lord 
should go there as well and govern with his army.”^^^ 

Then it occurred to King Mandhata, “I possess Jambudvipa, which is 
thriving, prosperous, and safe, with plenty of food and crowds of people. I 
possess the seven treasures. I have a full one thousand sons who are brave, 
heroic, in excellent physical condition, and who can crush enemy armies. A 
rain of gold fell for a week inside my harem. And now it is heard that there 
is an island named Uttarakuru, and that the people there have no sense of 
possession and no belongings. I really should go there as well and govern 
with the help of my army.” 

As soon as he had that thought. King Mandhata, surrounded by one 
thousand sons and accompanied by his seven treasures, his attendant, and 
an army of 180 million soldiers, rose up high in the sky. As King Mandhata 
was going along the slopes of Mount Sumeru, he saw trees of various 
colors hung with wreaths. At the sight of this, he addressed the yaksa 
Divaukasa: “Divaukasa, what are those trees of various colors hung with 
wreaths?” 

“My lord, those are wish-fulfilling trees that bear cloth for the people of 
Uttarakuru. And so the people of Uttarakuru wear clothes made from 
those trees. My lord should go there and dress himself with clothes made 
from those wish-fulfilling trees.” 

Hearing this. King Mandhata addressed his ministers: [216] “Officers, do 
you see those trees of various colors that are hung with wreaths?” 

“Yes, my lord.” 

“officers, those are wish-fulfilling trees that bear cloth for the people of 
Uttarakuru. And so the people of Uttarakuru wear clothes made from 


those trees. You should go there and dress yourselves with sets of clothes 
from those wish-fulfilling trees.” 

As King Mandhata was going along the slopes of Mount Sumeru, he saw 
a patch of ground that was bright white. At the sight of this, he addressed 
the yaksa Divaukasa: “Divaukasa, what is that bright white patch of 
ground?” 

“My lord, it is a paddy that was neither sown nor cultivated and yet 
produces full grains of rice for the people of Uttarakuru.^^^ And so the 
people of Uttarakuru eat those full grains of rice that were neither sown 
nor cultivated. My lord should go there and partake of those full grains of 
rice that were neither sown nor cultivated.” 

Then King Mandhata went to the island of Uttarakuru, and there on the 
island of Uttarakuru, King Mandhata alighted. And there on the island of 
Uttarakuru, King Mandhata governed with the help of his army. 

while he was governing there, with the help of his army, six Sakras died 
and passed away. Then King Mandhata addressed the yaksa Divaukasa: “Is 
there any other island that is not under my command?” 

“No there isn’t, my lord. But there are, it is heard, the gods of 
Trayastrirnsa (Thirty-Three). They live long, they’re beautiful, they abound 
in bliss, and since long ago they’ve lived in lofty flying mansions. My lord 
should approach those Trayastrirnsa gods to see them.” 

Then it occurred to King Mandhata, “I possess Jambudvipa, which is 
thriving, prosperous, and safe, with plenty of food and crowds of people. I 
possess the seven treasures. I have a full one thousand sons who are brave, 
heroic, and in excellent physical condition, and who can crush enemy 
armies. A rain of gold fell for a week inside my harem. I governed the island 
of Purvavideha. I governed the island of Aparagodaniya. On the island of 
Uttarakuru, I governed with the help of my army. And now, it is heard, 
there are the Trayastrirnsa gods. They live long, they’re beautiful, they 
abound in bliss, and since long ago they’ve lived in lofty flying mansions. I 
really should approach those Trayastrirnsa gods to see them.” 

As soon as he had that thought. King Mandhata, surrounded by one 
thousand sons and accompanied by his seven treasures, his attendant, and 
an army of 180 million soldiers, rose up high in the sky. [217] 


Now Sumeru, the king of mountains, is surrounded by seven golden 
mountains. On Mount Nimindhara, one of those golden mountains, the 
king alighted. While he governed there with the help of his army, six 
Sakras died and passed away. 

After Mount Nimindhara, he alighted on the golden Mount Vinataka 
(Causing One to Bend). While he governed there with the help of his army, 
six Sakras died and passed away. 

After Mount Vinataka, he alighted on the golden Mount Asvakarnagiri 
(Peaks Like Horse’s Ears). While he governed there with the help of his 
army, six Sakras died and passed away. 

After Mount Asvakarnagiri, he alighted on the golden Mount Sudarsana 
(Good-Looking). While he governed there with the help of his army, six 
Sakras died and passed away. 

After Mount Sudarsana, he alighted on the golden Mount Khadiraka 
(Home to Khadira Trees). While he governed there with the help of his 
army, six Sakras died and passed away. 

After Mount Khadiraka, he alighted on the golden Mount Isadhara (Plow 
Holder). While he governed there with the help of his army, six Sakras died 
and passed away. 

After Mount isadhara, he alighted on the golden Mount Yugandhara 
(Yoke Holder). While he governed there with the help of his army, six 
Sakras died and passed away. 

After Mount Yugandhara, he flew up high in the sky. 

Now there on the slopes of Mount Sumeru, five hundred seers were 
meditating. When they saw the king coming, they said, “Friends, here he 
comes, that evil king!” 

The seer named Durmukha was there, and he took water in his cupped 
hands and flung it. This stopped the army. Leading the army was the most- 
treasured counselor, and he said to the seers. 

Go away!^^^ This brahman is wretched! 

This won’t work everywhere. 

This is King Murdhata himself. 

These aren’t just cranes from Vaisali. 


Now when the king arrived in that district, he said, “Who stopped the 
army?” 

“My lord,” the most-treasured counselor said, “a seer stopped the 
army.” 

Then the king said, “What is most loved by these seers?” 

“Seers most love their matted hair,” the most-treasured counselor said. 

“Then may the matted hair of seers wither away!” said the king. “And 
may my army fly through the sky.” 

And so the matted hair of those seers withered away, and King 
Murdhata’s army set off through the sky.^^^ [218] 

Now Sumeru, the king of mountains, descended down 80,000 leagues 
into the golden earth and rose up 80,000 leagues from the water, so that in 
total its height was 160,000 leagues.Each of its sides measured 80,000 
leagues so that its total circumference was 320,000 leagues. It was 
beautiful, good-looking, and attractive, and it was made of four kinds of 
jewels. On its summit was the city of the Trayastrirnsa gods called 
Sudarsana (Good-Looking). Five defenses had been established for the 
Trayastrirnsa gods: 

Water-inhabiting nagas, 

Karotapani (Bowl-in-Hand) gods, 

Maladhara (Bearing Garlands) gods, 

Sadamatta (Ever-Intoxicated) gods, 
and the four great kings. 

First the water-inhabiting nagas blocked King Murdhata’s troops. So 
King Murdhata came to that place and said, “Who blocked my army?” 

“My lord,” they said, “it’s the water-inhabiting nagas.” 

“Animals wage war with me?” the king said. “For this, the water- 
inhabiting nagas shall become my attendants!” Then those nagas became 
King Murdhata’s followers, marching in front of him. 

As the nagas proceeded, the Karotapani gods arrived. The Karotapani 
gods united with the nagas, and again the army was stopped. 

“Who stopped the army?” King Murdhata said. 


“My lord,” they said, “it’s the Karotapani gods. They stopped the army.” 

“Then the Karotapani gods shall become my attendants as well!” King 
Murdhata said. And so they marched in front of him. As they were 
marching along with the nagas, the Maladhara gods arrived. 

“Gentlemen,” the Maladhara gods asked, “why are you marching?” 

“The king of mortals is coming,” they said. 

So the Maladhara gods joined forces with the nagas and the other gods, 
and again the army was stopped. 

Then King Mandhata arrived at that place and said, “Gentlemen, what is 
this?” 

“My lord,” they said, “it’s the doing of the Maladhara gods.” 

“Then the Maladhara gods shall become my attendants as well!” the king 
said. And so the Maladhara gods along with the nagas and the other gods 
began to march in front of Murdhata. As they were marching, the 
Sadamatta gods arrived. 

“Gentlemen,” the Sadamatta gods asked, “why are you marching?” [219] 

The nagas, the Karotapani gods, and the other gods said, “The king of 
mortals is coming.” 

So the Sadamatta gods united with the Karotapani gods and with the 
other gods and nagas, and once again the army was stopped. 

Then King Mandhata arrived at that place and said, “Who blocked the 
army?” 

“My lord,” they said, “it’s the Sadamatta gods.” 

“Then the Sadamatta gods shall become my attendants as well!” the king 
said. And so the Sadamatta gods along with the other gods and nagas began 
to march in front of him. 

As they were marching, the gods known as four great kings arrived and 
said, “Gentlemen, why are you marching?” 

The various nagas and gods who had become followers, marching in 
front of the king, said, “The king of mortals is coming.” 

The four great kings reflected, “This being is very powerful because of 
his merit. It isn’t possible to oppose him.” Then the four great kings 
informed the Trayastrirnsa gods: “Gentlemen, Murdhata, the king of 
mortals, is coming.” 



Then the Trayastrimsa gods reflected, “This being is very powerful as a 
result of merit. It isn’t possible to oppose him. Let us go and receive him 
respectfully.” Then the Trayastrirnsa gods went and received him 
respectfully. 

while ascending the summit of Mount Sumeru, King Murdhata saw a 
stretch of dark blue forest aloft like a streak of clouds. At the sight of this, 
he addressed the yaksa Divaukasa: “Divaukasa, what is that stretch of dark 
blue forest aloft like a streak of clouds?” 

“My lord, that is the koviddra grove of the gods known as Pariyatraka. 
This is where the Trayastrirnsa gods, moved and captivated by the five 
divine sense pleasures, fool around, enjoy themselves, and make love for 
the four months of the rainy season. My lord should go there, and being 
moved and captivated by the five divine sense pleasures, fool around, enjoy 
himself, and make love.” 

Having heard this. King Murdhata addressed his ministers: “Officers, do 
you see that stretch of dark blue forest aloft like a streak of clouds?” 

“Yes, my lord.” 

“That is the koviddra grove of Trayastrirnsa gods known as Pariyatraka. 
There the Trayastrirnsa gods, moved and captivated by the five divine 
sense pleasures, fool around, enjoy themselves, and make love for the four 
months of the rainy season. [220] Officers, you should go there, and being 
moved and captivated by the five divine sense pleasures, fool around, enjoy 
yourselves, and make love.” 

while ascending the summit of Mount Sumeru, King Murdhata saw 
something bright white aloft like a mass of clouds. At the sight of this, he 
addressed the yaksa Divaukasa: “Divaukasa, what is this bright white thing 
aloft like a mass of clouds?” 

“My lord, that is the divine assembly of the Trayastrirnsa gods known as 
Sudharma (Good Dharma). There the Trayastrirnsa gods and the four great 
kings come together and assemble to consider, evaluate, and examine what 
is beneficial and what is just for gods and mortals. My lord should go 
there.” 

Having heard this. King Murdhata addressed his ministers: “Officers, do 
you see that bright white thing aloft like a mass of clouds?” 

“Yes, my lord.” 


“That is the divine assembly of the Trayastrimsa gods known as 
Sudharma. There the Trayastrirnsa gods and the four great kings come 
together and assemble to consider, evaluate, and examine what is 
beneficial and what is just for gods and mortals. Officers, you should go 
there.” 


Sudarsana: The City of the Trayastrimsa Gods 

The city of the Trayastrirnsa gods known as Sudarsana is 2,500 leagues in 
length, 2,500 leagues in width, 10,000 leagues in circumference, and 
surrounded on all sides by seven gold ramparts. These ramparts are two 
and a half leagues in height, and they are fitted with four kinds of 
coping:gold, silver, beryl, and crystal. On top is a single watchtower.^^^ 

The portion of land inside the city of Sudarsana is beautiful, good- 
looking, and attractive, and it is colorful and variegated with many 
hundreds of colors. The land is soft, very soft, like tula or karpdsa cotton, 
yielding with each footstep, rising again when the foot is lifted. And it is 
strewn knee-deep with a pile of flowers from the divine coral tree. As the 
wind arises, old flowers are swept away and new ones are spread out. 

The city of Sudarsana has 999 gates. [22l] Stationed at each gate are five 
hundred yaksas wearing dark clothes and clad in ornamented armor. They 
protect the Trayastrirnsa gods and add great beauty. 

The roads in the city of Sudarsana are 2,500 leagues long and twelve 
leagues wide. They are beautiful, good-looking, and attractive, strewn with 
golden sand, sprinkled with sandalwood-scented water, and affixed with 
nets of gold. 

All around various lotus pools have been built. These lotus pools are 
formed from four kinds of bricks: those of gold, silver, crystal, and beryl. 
The railings that surround these lotus pools have transverse bars, 
crossbars, and bases made of crystal. Those railings made of crystal have 
transverse bars, crossbars, and bases made of beryl. 

These lotus pools are filled with cold water that is like honey; they are 
covered with blue, red, and white lotuses, and as well as white lilies; and 
they resound with the sweet and agreeable sounds of shape-shifting shore 


birds. All around these lotus pools are various flowering and fruit-bearing 
trees that are well formed, well arranged, and covered with wreaths, as 
though a skilled garland-maker or a garland-maker’s student had placed 
garlands on top of them or carefully arranged them with flowers as 
ornaments. They resound with the sweet and agreeable sounds of shape- 
shifting land-born birds. 

In the city of Sudarsana there are four kinds of wish-fulfilling trees that 
produce cloth: blue, yellow, red, and white ones. These wish-fulfilling trees 
produce four kinds of fine material, and these fine materials yield four 
kinds of clothesblue, yellow, red, and white ones. Whenever a god or a 
daughter of the gods desires them, as soon as that thought comes to mind, 
they appear in hand. 

There are also four kinds of ornament trees: those that produce 
ornaments for hands and for feet, and those that produce ones to be 
concealed and to be exposed. Whenever a god or a daughter of the gods 
desires [them], as soon as that thought comes to mind, they appear in 
hand. 

There are also four kinds of trees that produce musical instruments: 
those that produce bamboo flutes, three-stringed lutes, and sughosakasJ^^ 
whenever a god or a daughter of the gods desires them, as soon as that 
thought comes to mind, they appear in hand. 

There are also four kinds of divine nectar: blue, yellow, red, and white. 
Whenever a god or a daughter of the gods desires them, as soon as that 
thought comes to mind, they appear in hand. 

There is honey, honey wine, liquor from kadamba blossoms, and other 
beverages.There are homes, penthouse apartments, summer chambers, 
palatial open-air platforms,observation points, and galleries. [222] 
There is also a dining room^^^ that is made radiant by groups of women, 
served by communities of nymphs numbering in the thousands, and filled 
with the sounds of music. It is there that the Trayastrirnsa gods fool 
around, enjoy themselves, and make love, experiencing the results of their 
merit. 

The divine assembly hall of the Trayastrirnsa gods is known as 
Sudharma. It is three hundred leagues in length, three hundred leagues in 


width, and hence nine hundred leagues all around. It is beautiful, good- 
looking, and attractive, made of crystal, and it rises above the city four and 
a half leagues. Inside are seats that have been specially prepared for the 
Trayastrirnsa gods. There are seats for each of the thirty-two underlords, 
and a thirty-third for Sakra, lord of the gods. 

At the very end of all these gods, a seat had been specially prepared for 
King Murdhata. 


King Mandhata among the Gods 

The Trayastrirnsa gods went out to receive King Murdhata respectfully 
with an offering. Those beings, who were very powerful because of their 
merit, entered according to rank; the others remained outside. 

King Murdhata reflected, “Of all those seats that have been specially 
prepared, that final seat must be mine.” Then it occurred to King 
Murdhata, “How good it would be if Sakra, lord of the gods, offered me half 
of his seat!” 

As soon as King Mandhata had that thought, Sakra, lord of the gods, 
gave half of his seat to King Mandhata. King Murdhata then took up half of 
the seat of Sakra, lord of the gods.^^^ When King Murdhata and Sakra, lord 
of the gods, were both sitting on the same seat, there wasn’t any 
distinction, difference, or disparity between them, not in height, breadth, 
loveliness of complexion, or timber and quality of voice. The only 
difference was that Sakra, lord of the gods, never blinked. 

while King Murdhata stayed among the Trayastrirnsa gods, thirty-six 
Sakras died and passed away. Then a war broke out between the gods and 
antigods.First the antigods were defeated, so they closed the gates to 
the city of the antigods. Then the five defenses of the gods were defeated, 
so the gods closed the gates to their city as well. At this point, the gods and 
the antigods both became confused. 

“What is this, gentlemen?” King Murdhata said to the Trayastrirnsa 
gods. “The gods seem extremely confused.” 

“The antigods have broken through our five defenses,” [223] the 
Trayastrirnsa gods said, “so we’ve closed our gates.” 


“Men,” King Murdhata said, “bring me my bow.” And so his bow was 
brought to him. 

Taking up his bow, he sounded his bowstring. The antigods heard the 
sound of his bowstring, and having heard this, the antigods said, “Whose 
bowstring has sounded?” 

“The bowstring of King Murdhata has sounded,” they heard it said. 

when they heard this, they were in awe. 

Then King Murdhata departed from that divine city. As the gods were 
being routed by the antigods, he readied himself for battle. 

As a rule, when the gods and antigods do battle, their chariots are aloft 
in the sky, and neither of them has any advantage or disadvantage. 

Then King Murdhata rose up into the sky and stood above all of the 
antigods. 

“who’s that who has risen up into the sky above us?” the antigods said. 

“That’s the king of mortals,” they heard it said. “His name is Murdhata.” 

And then they reflected, “This being is very powerful as a result of his 
merit. It’s his chariot that moves in the sky above us.” 

Defeated, subdued, and vanquished, the antigods were forced to flee, and 
they entered the antigod city. 

“Who won?” King Murdhata said. 

“My lord has won,” his ministers said. 

And then the king reflected, “I am greater than the Trayastrirnsa gods.” 
Then it occurred to King Murdhata, 

I possess Jambudvipa. 

I possess the seven treasures. 

I have a full one thousand sons. 

A rain of gold fell for a week inside my harem. 

I governed the island of Purvavideha. 

I governed the island of Aparagodaniya. 

With the help of my army, I governed among the people of 

Uttarakuru. 

I mastered the Trayastrirnsa gods. 

I entered Sudharma, the divine assembly. 



And Sakra, lord of the gods, gave me half of his seat. 

“How good it would be if I could oust Sakra, lord of the gods, causing him 
to fall from his position, so that I myself could establish kingship, lordship, 
and dominion over gods and mortals!” 

As soon as King Murdhata had this thought, his magical powers were 
destroyed and he alighted on Jambudvipa. There he suffered from a severe 
affliction, experiencing the painful sensation of the presence of death. 
[ 224 ] 

Then King Murdhata’s cabinet of ministers and chief ministers, royal 
officials, and comrades in counsel approached King Murdhata. Having 
approached, they said this to King Murdhata: “After my lord passes away, 
there may be future inhabitantswho ask, “What did King Murdhata 
pronounce at the time of his death?” 

“Officers, after I pass away, if someone approaches you and asks, 
‘Gentlemen, what did King Murdhata pronounce at the time of his death?’ 
tell them this: ‘Gentlemen, King Murdhata possessed the seven treasures, 
and making use of the four magical powers that humans can attain,^^^ he 
established kingship, lordship, and dominion over the four islands and 
then surmounted the Trayastrirnsa gods. Nevertheless, he met his death 
still unsatisfied with the objects of the five senses. 

Even with a rain of kdrsdpana coins, 
satisfaction isn’t found among sense pleasures. 

The wise man knows that sense pleasures 
yield little enjoyment and cause great suffering. 

Even among divine sense pleasures, 
he finds no pleasure at all. 

The disciple of a perfectly awakened buddha 
is pleased at the demise of craving. 

Even a mountain of gold 

equal to the Himalayas 

is not enough wealth for a single person. 


Knowing this, a wise man should act accordingly. 

How can one who beholds the suffering 
that is caused by sense pleasures 
ever take delight in sense pleasures?^^^ 

Understanding attachment, the thorn in this world, 
one who is steadfast should learn to remove it.’”^^^ 

when the people heard that King Murdhata was sick and set to die, 
ministers and villagers as well as many hundreds and thousands of beings 
approached King Murdhata to see him. The king offered various discourses 
on the dharma to those people. He told a tale of the dangers of sense 
pleasures and he told of the dangers of household life. Sense pleasure thus 
became so detested that many hundreds and thousands of beings went 
forth in the presence of seers, abandoning the household life, and took 
refuge in the forest. Having gone forth in the manner of seers, they 
cultivated the four Brahma states and destroyed sensual desire for objects 
of desire. Abiding for the most part in this state, they were reborn as 
inhabitants of the Brahma World. [225] 

The Buddha Gives a Timetable 

“Ananda, from the time that Murdhata played the games of youth through 
his time as crown prince and then sovereign, while he lived in Jambudvipa, 
on the island of Purvavideha, on the island of Aparagodaniya, among the 
Uttarakurus, and upon the seven golden mountains, up until he 
surmounted the Trayastrirnsa gods, 1,400 Sakras died and passed away. 

“Monks, the lifespan of Sakra, lord of the gods, is like this: One year for 
mortals equals one day and night for the Trayastrirnsa gods. Now a month 
has thirty such days and nights, a year has twelve months, and the lifespan 
of the Trayastrirnsa gods is one thousand divine years. Hence, according to 
human calculation, Sakra’s lifespan is 360,000 years. 


Identifications 


“At that time and at that juncture, Ananda, when King Murdhata 
surmounted the Trayastrirnsa gods and thought, ‘How good it would be if 
Sakra, lord of the gods, would invite me to occupy half of his seat,’ the 
monk Kasyapa was Sakra, lord of the gods. 

“At that time and at that juncture, Ananda, when this thought occurred 
to King Murdhata, ‘I really should oust Sakra, lord of the gods, causing him 
to fall from his position so that I myself may have kingship, lordship, and 
dominion over gods and mortals,’ the perfectly awakened Kasyapa was 
Sakra, lord of the gods. This malicious thought occurred in that very 
powerful being, and as a result, his magical powers were destroyed and he 
alighted on Jambudvipa. There he suffered from a severe affliction, 
experiencing the painful sensation of the presence of death. 

“At that time and at that juncture, Ananda, I myself was King Murdhata. 
Ananda, I was filled with attachment, with hate, and with delusion, and I 
wasn’t liberated from birth, old age, sickness, death, sorrow, lamentation, 
suffering, grief, or despair. At the time of my death, however, I delivered a 
sermon such that many hundreds of thousands of beings left behind the 
household life and went forth as monks under the guidance of seers. 
Abandoning sensual desire for objects of desire, and abiding for the most 
part in this state, they were thus reborn in the Brahma World. 

“Now—as one who is omniscient, with mastery over supreme knowledge 
and the objects of knowledge, and who had set out to attain nirvana [226]— 
I delivered a discourse on the dharma such that many hundreds and 
thousands of deities were established in the [four noble] truths. Many 
hundreds and thousands of seers were initiated with the “Come, 0 monk” 
formula for ordination. After striving, struggling, and straining, they rid 
themselves of all defilements and thereby obtained arhatship. Many gods, 
nagas, yaksas, celestial musicians, antigods, heavenly birds, kinnaras, and 
great snakes were established in the taking of the refuges as well as in the 
precepts. Some of those many hundreds of thousands of beings from 
Vaisali were established in the reward of the stream-enterer, some in the 
reward of the once-returner, and some in the reward of the nonreturner. 
Some went forth as monks and obtained arhatship. Some set their minds 



on attaining awakening as a disciple, some on awakening as a solitary 
buddha, and some on unsurpassed perfect awakening. And some accepted 
the refuges as well as the precepts.” 

Those monks in doubt asked the Lord Buddha, the remover of all doubts, 
“Bhadanta, what deeds did King Murdhata do so that as a result of those 
deeds as soon as he had a thought, there was a shower of gold in his harem 
for seven days?” 

And the Blessed One spoke. 


A Guildmaster’s Son Meets Lord Sarvabhibhu 

Long ago, monks, in a time gone by, there arose in the world a tathagata 
arhat named Sarvabhibhu (Overpowering All), 

who was perfect in knowledge and conduct, 
a sugata, 

a knower of the world, 

an unsurpassed guide for those in need of training, 

a teacher of gods and mortals, 

a buddha, 

and a blessed one. 

At that time a certain guildmaster’s son had just settled down. In that 
region, it was a custom that a newly married girl was presented to the 
bridegroom in a carriage. Strewn with flower [ornaments] made of four 
kinds of jewels, and then laden as such, she would be given to her 
husband.She would then take her husband and go to her home. And so, 
the guildmaster’s son accepted those flowers made of four kinds of jewels, 
got into that vehicle, and set out for the home of his father-in-law. While 
he was on his way, he came face to face with the perfectly awakened 
Sarvabhibhu, who was traveling along through the countryside. At the 
sight of the perfectly awakened Sarvabhibhu, who was adorned with the 
thirty-two marks of a great man and who was a sight one never tires of 
seeing, great faith arose in him. Since his mind had been made faithful, he 


got down from his vehicle and bedecked the Blessed One with those flowers 
made of four kinds of jewels. [227] When those flowers were in the 
perfectly awakened Sarvabhibhu’s possession, they were magically 
transformed into the shape of a wagon wheel.^^^ They formed a covering 
that went wherever he went and stopped wherever he stopped. 

Filled with faith, the guildmaster’s son uttered these verses: 

By virtue of this gift to a great one, 

may I be a buddha, a sugata, a self-made man. 

Having crossed, may I help great masses of people to cross, 
those unable to cross under previous great victors. 

I have bedecked the great sage 
Lord Sarvabhibhu with very lovely flowers, 
and I have made this lofty fervent aspiration, 
longing for this highest awakening. 

[Then the Buddha said to the monks,] 

As a result of that act of mine, 

I have obtained awakening, 
auspicious and supreme. 

And for the mighty King Murdhata, 
a shower of gold fell for a week. 

“As a result of that very act, my city became lovely and golden. It 
became the beautiful capital of [King] Mahasudarsana (Very Handsome) 
known as Kusavati.” 

Those monks in doubt asked the Lord Buddha, the remover of all doubts, 
“Bhadanta, what sort of deed did King Murdhata do so that as a result of 
that deed he established kingship, lordship, and dominion over the four 
islands and surmounted the Trayastrirnsa gods?” 

And the Blessed One spoke. 


The Merchant Otkarika Meets Lord Vipasyin 

Long ago, monks, in a time gone by, there arose in the world a perfectly 
awakened tathagata arhat named Vipasyin (Visionary). Now the perfectly 
awakened Vipasyin, after traveling through the countryside, eventually 
arrived at the capital Bandhumati (Abode of Relatives). In the morning the 
perfectly awakened Vipasyin got dressed, took his bowl and robe, and 
entered Bandhumati for alms. 

In Bandhumati there was a certain merchant named Otkarika 
(Affluent).At the sight of Lord Vipasyin, whose form was a sight one 
never tired of seeing, great faith arose in him. Possessed of faith, he took a 
handful of mung beans and tossed them in Lord Vipasyin’s bowl. Four 
mung beans fell into his bowl, while one hit the rim^^^ and fell on the 
ground. What was left didn’t reach the bowl at all. Not reaching it, they fell 
on the ground. Then the merchant, possessed of faith, made a fervent 
aspiration: [228] 

By virtue of this gift to a great one, 

may I be a buddha, a sugata, a self-made man. 

Having crossed, may I help great masses of people to cross, 
those who couldn’t cross under previous great victors. 

The Blessed One said, “The merchant Otkarika was none other than me 
at that time and at that juncture. Possessed of faith, I threw a handful of 
mung beans into the perfectly awakened Vipasyin’s bowl, and of that 
handful, four mung beans fell into his bowl and the rest fell on the ground. 
As a result of that action, I established kingship, lordship, and dominion 
over the four islands. As for that mung bean that hit the rim of his bowl 
and fell on the ground—as a result of that action, I surmounted the 
Trayastrirnsa gods. Monks, if that mung bean had fallen in his bowl, given 
the situation, I would have established kingship, lordship, and dominion 
over gods and mortals alike. 

“The merchant Otkarika, at that time and at that juncture, was none 
other than King Murdhata. And King Murdhata was none other than me at 
that time and at that juncture. Since offerings made to a greatly 


compassionate lord buddha are very well rewarded, very beneficial, very 
glorious, and very extensive, awakening can occur in this existence. So 
what should be done? Offering should be made to the Buddha, dharma, and 
community, and proper fervent aspirations should be made as well.” 

This was said by the Blessed One. With their minds uplifted, the monks 
welcomed the words of the Blessed One. 

So ends the Mandhata-avadana, the seventeenth chapter in the glorious 
Divyavadana. 



Appendix 1 

Addendum to Mendhakagrhapativibhuti-pariccheda 


In the Mulasarvdstivdda-vinaya, “The Chapter on the Great Fortune of the 
Householder Mendhaka” and “The Story of Mendhaka”— chapters 9 and 10 
of the Divyavadana—are linked together by the following passage, which is 
filled with monastic technical terms. I base my translation on the Sanskrit 
text found in the digit Manuscripts (hi 1, 248.7-249.17).^^^ 

“Blessed One,” the householder Mendhaka said, “please allow kdrsdpana 
coins to be accepted for medicinal provisions and so on.”^^^ 

“Yes,” the Blessed One said, “they should be accepted.” 

Though the Blessed One said that the kdrsdpana coins should be 
accepted, the monks didn’t know by whom or how they should be 
accepted. 

“Let it be done by the monk who officiates over offerings,the Blessed 
One said. But a monk who officiated over offerings was not present. So the 
Blessed One said, “Let it be done by a novice.” 

Then the venerable Udali^^^ asked the Lord Buddha, “Bhadanta, the 
Blessed One has said that a novice is not to receive a gift of gold or silver.^^^ 
This is the tenth precept. Yet now the Blessed One has said that a novice 
may accept them. How can this be?” 

“Udali,” the Blessed One said, “it is with reference to a gift that I said it is 
not to be accepted. Therefore, a novice may accept it, but not if he will take 



the gift for himself.” 

Then the householder Mendhaka said, “Blessed One, please accept this 
boiled rice mixed with hardened molasses.” 

“It should be accepted,” the Blessed One said. But the monks didn’t 
know by whom or how it should be accepted. So the Blessed One said, “If 
there is no householder^^^ present, either a novice or a monk should watch 
over it for seven days^^^ and then carry it with him.” But the monks did not 
know how it should be watched over. [249] 

So the Blessed One said, “Wash your hands, and then have them offer 
the gift. Place it in your left hand and cover it with your right hand. Then 
stand in front of a monk and say: ‘Venerable ones, pay attention.I, 
named so-and-so, will watch over this medicine for seven days for the sake 
of myself and those who follow the religious life with me.’ Do this a second 
and a third time as well.” 

Then the venerable Udali asked the Lord Buddha, “Bhadanta, the Blessed 
One said that the hardened molasses should be looked after for seven days. 
Who should partake of it?” 

“Five kinds of people, Udali. One who is traveling, one who is fasting, one 
who is sick, the supervisor of a monastery, and the junior monk who does 
menial work. 

Now some monks set out on a journey through the countryside. They 
mixed hardened molasses together with some rice and also with some 
barley meal, and as they were traveling they wanted to eat it. With 
hesitation, they did eat it. Monks then informed the Blessed One of this 
matter. 

“Monks,” the Blessed One said, “it is not permissible to take this sweet 
worldly pleasure and make a meal of it.^^^ Whatever has been mixed with 
rice should be separated out and then eaten. That which has been mixed 
with barley meal should be made into a liquid, by adding water, and then 
eaten.” But even when water was added, the latter could not be separated. 
So the Blessed One said, “It should be scraped with a bamboo reed and then 
washed in water.” 

Even doing that, however, he was unable to make it free from its sweet 
taste. 


The Blessed One said, “It should be well purified, mixed with water, and 
then drunk.” 



Appendix 2 

The Cosmos According to the Diyydvaddna 


Buddhist cosmology normally divides life within sarnsara into three realms 
—the desire realm, the form realm, and the formless realm. The 
Divyavadana mentions the various existences and heavens in the desire 
realm as well as the seventeen heavens in the form realm, but it doesn’t 
mention the four spheres in the formless realm, which are populated by a 
class of gods with minds but no physical bodies. 

These three realms are inhabited by five types of beings: gods, humans, 
hungry ghosts, animals, and hell beings. Other Buddhist cosmologies 
include a realm of antigods (asuras) between those of humans and hungry 
ghosts. The Divyavadana mentions the antigods and Vemacitrin, one of 
their chiefs, but they do not seem to inhabit their own level of existence. 

Other materials also describe a correspondence between psychology and 
cosmology, such that one’s state of mind corresponds to one’s level of 
existence. For example, beings in the desire realm (kamadhatu) tend to have 
thoughts within the sphere of desire (kdmdvacara), and beings that attain 
high levels of meditative awareness psychically visit, as it were, the levels 
of existence of higher classes of beings. The Divydvaddna, however, does 
not discuss this connection. 

The chart that follows presents the various types of beings, the realms 
and levels of existence that they inhabit, and their average lifespans. 
Please read it as two long columns. 
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Appendix 3 

Divyavadana and Mulasarvdstivdda-vinaya 
Concordance 


Twenty-one of the thirty-eight stories in the Divyavadana are preserved 
within the Tibetan canon. The appendix shows their location. 

P Peking edition of the Tibetan Tripitaka 
D Derge edition of the Tibetan Tripitaka 
GM digit Manuscripts. See Dutt 1984. 

1. Kotikarna-avadana 

P: Carmavastu All97, 1, 3; khe 237a3 

ff. 

D: ka25lb3ff. 

GM: hi 4,159.4-193.20 

2. Purna-avadana 

P: Bhaisajyavastu 41/112, 4, 8; khe 276a8 

ff. 

D: ka 295b4 ff. 

GM: - 


3. Maitreya-avadana 



P: Bhaisajyavastu 41/130, 5, 2; ge 26b2 

ff. 

D: kha 28b4 ff. 

GM: - 

4. Brahmanaddrikd-avadana 

P: Bhaisajyavastu 41/155, 3, 5; ge 88a5 

ff 

D: kha 95a7 ff 

GM: - 

5. Stutihrdhmana-avaddna 

P: Bhaisajyavastu 41/161, 3, 7; ge 103a7 

ff 

D: kha 112a5 ff 

GM: - 

6. Indrabrdhmana-avaddna 

P: Bhaisajyavastu 41/161, 5, 7; ge 104a7 

ff 

D: khall3a6ff 

GM: hi 1, 73.16-76.2 (= Divy 76.10-80.9) 

7. Nagardvalambikd-avaddna 

P: Bhaisajyavastu 41/180, 4, 2; ge 151a2 

D: kha 162b5 ff 

GM: hi 1, 79.3-91.6 

8. Supriya-avaddna 

P: - 
D: - 
GM:- 

9. Mendhakagrhapativibhuti-pariccheda 

P: Bhaisajyavastu 41/250, 4, 3; nge 26a3 ff 



D: ga 28a5 ff. 

GM: iiil, 241.1-248.6 

10. Mendhaka-avadana 

P: Bhaisajyavastu 41/252, 2, 8; nge 30a5 ff. 

D: ga 32b2 ff. 

GM: iiil, 249.18-255.10 

11. Asokavarna-avaddna 

P: - 
D: - 
GM:- 

12. Prdtihdrya-sutra 

P: - 
D: - 
GM:- 

13. Svagata-avadana 

P: Vinayavibhaiiga 43/149,1, 8; te 17a8 ff. 

D: nya 19al ff. 

GM: iii 4,159.3-193.20 

14. Sukarika-avaddna 

P: - 
D: - 
GM:- 

15. Cakravartivydkrta-avaddna 

P: - 
D: - 
GM:- 

16. Sukapotaka-avaddna 

P: - 



D: - 
GM:- 


17. Mandhata-avadana (Divy 200.20-210.13) 

P: Vinayaksudraka 44/216, 4, 7; ne 236a7 

ff. 

D: da 247b4 ff. 

GM: - 

Mandhata-avadana (Divy 210.13-225.lO) 

P: Bhaisajyavastu 41/183, 3, 6; ge 158a6 

ff 

D: kha 169b6 ff 

GM: - 



Notes 


1 Tatelman (2000: l) equates it with Aparanta, explaining that it 
“corresponds to much of the present Indian state of Gujarat.” 

2 B. C. Law (1976: 264-65) notes that it may be identified with the village 
of Urel near modern-day Bodh Gaya. 

3 Mosley 1998: 26. 

4 One frequently represented practice involves seeing objects that are 
“agents of faith” (iprasadika), such as buddhas, images of buddhas, 
arhats, and stupas, and making offerings to them. See Rotman 2003b. 

5 For more on the specific nature and definition of avadanas, see Speyer 
1992: ii, i-cx; Winternitz 1993: 266-67; Weeraratne 1966; Prakash 1970: 
3-5; Sarkar 1981: 45-52 and 1990: xxiv-xxvii; Sharma 1985: 3-7 and 
1992: 6-8; Ohnuma 1997: 20-25; Hiraoka 1998: 433n21; and, most 
notably, Tatelman 2000: 4-10. 

6 For example, as Joel Tatelman (2000: 7) explains, “for the ‘story of the 
past’ some avadanas substitute a ‘prediction’ (vydkarana): typically, at 
the conclusion of the story, when the protagonist vows to become a 
buddha or pratyekabuddha [‘solitary buddha’] or arhat, the Buddha 
confirms the accuracy of the vow and reveals the name by which that 
individual will be known.” 

7 Divy 23.27-24.1, 55.9-13, 135.21-25, 193.12-16, 289.20-24, 314.4-8, 348.3, 

465.7-9, etc., bhiksava ekdntakrsndndm ekdntakrsno vipdkah 

ekdntasukldndm dharmdndm ekdntasuklo vipdkah vyatimisrdndm 

vyatimisrah \ tasmdt tarhi bhiksava ekdntakrsndni karmdny apdsya 



vyatimisrdni caikdntasuklesv eva karmasv dbhogah karaniyah \ ity evam vo 
bhiksavah siksitavyam. 

8 For more on the literary history of stories about Purna, see Tatelman 
2000:12-27. For more on the story in art, see Schlingloff 1989 and 1991. 

9 See Ellis 1966: 8, 385-886; Welbon 1968:178; and Osthoff 1996. 

10 For a translation of the play, see Sykes 1950:151-76. 

11 Divy 82.13-14, kdyaprdsddikas cittaprdsddikah. 

12 Divy 432.9-10, svaih karmabhir vancitah. 

13 See, for example, Sharma 1985: 20; Cunningham 1879: plates XXVII-12, 
XXXIV-2; Vogel 1910: 47ff.; Rhi 1991; andBorromeo 1992. 

14 With regard to the date of the Divydvaddna, scholars frequently cite 
Moriz Winternitz’s (1993: 274) claim that the Divydvaddna “as a whole, 
could not have come into existence earlier than the 4th century a.d.” 
or P. L. Vaidya’s (l959a: xi) claim that it is “sage to hold that the 
Divydvaddna, in its present form, came into existence between 200 and 
350 A.D.” With regard to the text’s sectarian affiliation, A. C. Banerjee 
(1979: 19) claims that it “is a work of the Mulasarvastivada school.” 
Vaidya (l959a: x), citing Banerjee, nevertheless explains that “it is now 
proved beyond doubt that the Divydvaddna is a work belonging to the 
Sarvastivada School.” I will explain more about the relationship 
between the Sarvastivadins and the Mulasarvastivadins (and the 
confusion that ensues) in what follows. 

15 Winternitz 1993: 277. 

16 Divy 1.4-5; cf 24.11-12, 167.3-4, 262.8-9, etc., ddhyo mahddhano 
mahdbhogo vistfmavisdlaparigrahah. All of these references occur on the 
first page of an avadana. 

17 Divy 62.8-9, 62.12-13, 131.16-17, 435.6-7, etc., rddham ca sphitam ca 
ksemam ca subhiksam cdkirnabahujanamanusyam ca. 

18 Divy 3.12-16, 99.24-28, 441.21-25, etc., astdbhir dhdtribhir unmyate 
vardhyate ksirena dadhnd navanitena sarpisd sarpimandendnyais 
cottaptottaptairupakaranavisesaih. 

19 For more on this dehistoricizing strategy, see Pollock 1985. Cf Speyer 
1992: i, xvi-xvii. 


20 See, for example, Sastri 1945; Prakash 1970; and Sharma 1985. Bongard- 
Levin 1971 and Upreti 1995 are more successful. 

21 For a useful comparison, see Steven Collins’s discussion of “the Pali 
imaginaire” and why he treats it “as a stable and cohesive ideology 
throughout the traditional period, in relationship to historical change 
in South Asia” (1998: 72-73; cf. 72-89). 

22 Ginzburg 1980: 24. 

23 This manuscript is unlabeled by Cowell and Neil. 

24 This is the manuscript that Eugene Burnouf utilized in his Introduction a 
Vhistoire du buddhisme indien (1844). 

25 To borrow David Hull’s (1991: 116-17) terminology, Cowell and Neil 
followed the Bedierian mode of text editing (i.e., “the detection of the 
single ‘best’ manuscript”) and not the Lachmannian one (i.e., “the 
reconstruction of an author’s original text”). 

26 For more on these avadanamalas and later avadana compositions, see 
Speyer 1992: ii, xii-xiv, xxi-c; Winternitz 1993: 280; Bongard-Levin and 
Volkova 1965: 7; Tatelman 2000:10; and Lewis 2000. 

27 Divy 664, iti sridivyavadane asokavaddnamdldyam sastho 'dhydyah. As a 
point of comparison, the following story (Divy 664) concludes with “So 
ends the Manicudaavaddna (‘The Story of Manicuda’), the seventh 
chapter in the glorious Divydvaddnamdld” (iti sridivydvaddnamdldydm 
manicuddvaddnam saptamo ‘dhydyah). 

28 Divy viii, iti sridivydvaddnoddhrta <m> astamivratamdhdtmyakusdvaddnarn 
samdptam. Mitra (1981: 274-75) also notes another manuscript that 
“contains two works, both in the Newari language, one a translation of 
the story of Kusa of the Virakuh Avaddna and the other the 
Astamivrata-kathd, or story in praise of the Astami fast. Both are said to 
be extracts from the Divya Avaddna translated into the Nepalese 
language by Amrtananda.” For more on the Astamivratakathd, see Mitra 
1981: 266. 

29 Hans Jorgensen edited and translated this text in 1931 and titled it the 
Vicitrakarnikdvaddnoddhrta (“Selected from the Vicitrakarnikdvaddna”), 
a name reminiscent of the title Sridivydvaddnoddhrta (“Selected from 
the Glorious Divydvaddna”) found in the Virakusdvaddna colophon. Cf. 
Lienhard 1963. 


30 At the end of the Kotikama-avadana (“The Story of Kotikarna”), Cowell 
and Neil (Divy 24nl) explain that “the words iti sridivyavadane [‘in the 
glorious Divyavadana] are always omitted in ABC. We give them from 
DE.” Likewise, manuscripts A, B, and C end with the words “So ends 
the Maitrakanyaka-avaddna” (maitrakanyakavadanam samdptam), 
signifying the end of the last story, but not the end of the work itself. 

31 Cf. Weeraratne 1966: 649; Sharma 1975: 31-32, 1985: 56-57; and Sarkar 
1990: xxviii. 

32 Hahn’s hypothesis that Gopadatta, the author of the 
Saptakumdrikavadana (“The Story of the Seven Maidens”), is also the 
author of this work is convincing, though yet to be verified (Klaus 
1983: 5-22). 

33 In this regard, some scholars have argued that the compiler of the 
Divydvaddna made use of Kumaralata’s Kalpandmanditikd (Winternitz 
1993: 111 and Vaidya 1959a: xi), but the reverse is also possible. Cf. 
Huber 1904: 709-26; Levi 1907:106; andLiiders 1926: 71-132. 

34 Nevertheless, it does seem that copyists or later editors incorporated 
some verses from Ksemendra’s Avaddnakalpalatd, which was composed 
in the eleventh century, into the Kundla-avaddna (Bongard-Levin and 
Volkova 1965: 5), the Sudhanakumdraavadana (jaini 1989: 325), and the 
Rupdvati-avaddna (Dimitrov 2007: 7-15). 

35 This needn’t be an insurmountable problem for the historian. As Joel 
Rosenberg (1975; cited in Alter 1981: 19-20) remarks regarding the 
construction of the Torah, “It may actually improve our 
understanding of the Torah to remember that it is quoting documents, 
that there is, in other words, a purposeful documentary montage that 
must be perceived as a unity, regardless of the number and types of 
smaller units that form the building blocks of its composition. Here, 
the final weight of literary interest falls upon the activity of the final 
redactor, whose artistry requires far more careful attention than has 
hitherto been accorded.” 

36 Lourteen of these stories occur in the Vinayavastu, while seven have 
parallels in the Vinayavibhafiga and Vinayaksudraka. Lor a list and their 
locations, see appendix 3. Cf Panglung 1981: xv-xvi. 


37 Ms. H 303bl0, iti divyavaddnamdldyam sumdgadhdndm avaddnam 
trayacatvdrimsah samdptah. For more on the Sumdgadhdvaddna, see 
Iwamoto 1968. 

38 This manuscript of the Divydvaddnamdld begins with the same first 

seven stories as the Divydvaddna and then proceeds with 
Maitrakanyaka-avaddna (H 33a3-37a2), which is the thirty-eighth story 
in the Divydvaddna, though the version here is completely different. 
Story 9 is the Sasaka-avaddna (“The Story of the Rabbit”) (H 37a2-39al0; 
cf. Avaddnasataka, no. 37 and Jdtaka, no. 316), which is also not included 
in the Divydvaddna. What follows is mixture of stories from the 
Divydvaddna—e.g., no. 10, Mendhaka-avaddna; no. 11, Asokavama- 
avaddna (“The Story of Asokavarna”); no. 12, Prdtihdrya-sutra—and 
stories from other sources—e.g., no. 31, Manicudaavaddna 

(Handurukande 1967); no. 33, Chinnabhaktabrdhmana-avaddna (“The 
Story of the Fasting Brahman”) (Mitra 1981: 314-15); no. 42, 
Suvamavama-avaddna (“The Story of Suvarnavarna”) (cf. Roy 1971). 

39 For example, at the end of the Puma-avaddna, manuscripts A, B, and C 
(Divy 55n2) read iti pumdvaddnam dvitiyam, while manuscript H 20b3 
reads iti pumdvaddnam dvitiyah. Likewise at the end of the Kotikama- 
avaddna, manuscripts A, B, and C (Divy 24nl) read iti kotikamdvaddnam 
prathamah, while manuscript H 9a6 reads iti sronakoti, and then the rest 
is blotted out quite thoroughly. 

40 Ms. H 74a4 reads vaihdyasena tisthanti - nya na kasyacit, with three 

distinctive dashes, while Divy 223.10 contains the more complete 
reading of vaihdyasena tisthanti tesdm anyonyam na kasyacit. Since ms. A 
reads kascasyacid and mss. BC read kascisya cid (Divy 223n3), ms. Fi 
appears to be from a different text lineage. Cowell and Neil’s reading is 
likely from ms. D, which ms. H often seems to follow. 

41 See, for example, Divy 1.18 and 51.10-11 in the accompanying 
translation. 

42 In the middle of the Pdmsupraddna-avaddna, ms. H 129a7-8 preserves || 
iti upaguptdvaddnam sadvims'atimll, though it is crossed out, while Divy 
364.16, after kdrydnurodhdt, preserves only a “||.” Cf. Asokav 28.19; 
trans. in Strong 1989: 198. Cowell and Neil (Divy 364n5) observe that 
the manuscripts of the text that they use “put || after kdrydnurodhdt 


and connect it with the preceding sentence.” My guess is that the “||” 
that remains in the Divyavadana is likely a holdover from a reading 
much like the one preserved in ms. H. 

43 Alil997:27. 

44 As Baums (2002: 29l) notes, however, “It seems safe to say that our 
manuscript did not contain the Divyavadana in the form we know it...it 
is most likely that the Jyotiskavadana fragments are from an avadana 
collection not identical to the Divyavadana.” My thanks to Jens-Uwe 
Hartmann for information about avadanas in the Schoyen Collection. 

45 See, for example, Gnoli 1977-78: ii, xvii-xxi and Schopen 1997: 212, 235- 
36 and 1995:122. 

46 Giuseppe Tucci (l97l) provides an extended account of the textual 
parallels and possible precursors for the avadanas in the Divyavadana. 
Also helpful in this regard is Leslie Grey’s A Concordance of Buddhist Birth 
Stories. 

47 See Divy 20.23-24 and 34.29-35.1. 

48 See Dutt 1930:15; Mukhopadhyaya 1963: Ix-lxi; and Strong 1989: 36-37. 

49 See Dutt 1987: 241, 252 and 1930: 25; and Strong 1989: 31. 

50 Siksdsamuccaya 148.13-149.4, aryasarvastivadanam ca pathayate. For a 
complete translation of this passage, see Santideva 1971:147-48. 

51 See, for example, Przyluski 1923: 8-9; Ch’en 1945-47: 221; Frauwallner 
1956: 24-42; Lamotte 1988:168-79; Mukherjee 1984; and Hirakawa 1990: 
122-23. 

52 The compelling question for historians, however, might not be who 
came first, the Sarvastivadins or the Mulasarvastivadins, but what was 
at stake in being considered the authentic Sarvastivadins. An 
instructive parallel is the ongoing debate in New York City about 
which Ray’s Pizza is the original Ray’s Pizza, what such a distinction 
means, and why so many pizza parlors in the city make use of the 
name. As John Tierney (l99l) explains, “The results of a New York Times 
investigation in 1987 were summed up most poignantly by an 
employee at one Ray’s pizzeria who, after saying that Ray couldn’t 
come to the phone, finally broke down and confessed, ‘There is no Ray, 
really.’ The situation was existentially disquieting, but also liberating. 
It meant that Ray’s pizzerias could be opened by people of all nations 


and first names. The only real obstacle was finding a block that didn’t 
already have a Famous Ray’s, World Famous Ray’s, Original Ray’s, 
Famous Original Ray’s, Ray Bari’s, Real Ray’s or One and Only Famous 
Ray’s.” Regardless of its origin and pedigree, Ray’s Pizza has become 
emblematic of New York City. In the proposed East Village retail 
complex in Las Vegas it is given pride of place, and in the television 
show Futurama, New York City one thousand years in the future is 
home to the Famous Original Ray’s Supreme Court. As one concerned 
Ray’s proprietor observed, “The frightening thing is that someday all 
pizza will be Ray’s pizza. Think about it” (Giest 1987). In the early 
centuries of the Common Era, “the Sarvastivada school was the most 
widely extended group of schools in India” (Banerjee 1994: 5), it 
enjoyed the many benefits of royal patronage, and it produced an 
enormous body of literature (Banerjee 1979). Perhaps Sarvastivadin 
hegemony in North India, regardless of who were the first 
Sarvastivadins, led to an internal struggle between Sarvastivadin 
subsects to differentiate themselves within a world in which it might 
appear that one day all Buddhists will be Sarvastivadin. 

53 While the differences between the stories in the Divyavadana and their 
counterparts in the Mulasarvastivada-vinaya are not major, they may be 
significant—for example, why does the story of Asoka in the 
Mulasarvastivada-vinaya emphasize Kashmir and the version in the 
Divyavadana emphasize Mathura (Przyluski 1914: 495-522)? Cf. Strong 
1985: 878-79. 

54 Various representations of stories from the Divyavadana, however, do 
suggest some contours to this cultural construct. Eor example, there 
may have been a connection between the Mulasarvastivadins and the 
Bhadayamya (or Bhadavamya) branch of Sarvastivadins who were 
prominent at Pauni in the western Deccan (Mirashi 1981: 144). This 
could explain the large carved panels at Bhaja, between Mumbai and 
Pune, that seem to represent the Mandhata-avadana (Gyani 1951; 
Agrawala 1965; cf Dehejia 1972: 115-16). Considering that the caves at 
Bhaja date to the first or second centuries b.c.e.— before the period 
tentatively ascribed for the production of the Divyavadana—the 
identification of these panels, if true, signifies an earlier circulation for 


this story and perhaps for the other narratives of the Divyavadana as 
well. Since Buddhist narratives were rarely represented in sculpture in 
the western Deccan (Ray 1986:189), these panels may also testify to the 
wide-ranging importance of this story. Representations of the 
narrative, for example, also occur on the railings around a stupa at 
Amaravati circa 150 c.e. (Sivaramamurti 1942: 293). These panels at 
Bhaja may also signify an old connection between Buddhism in the 
northern plains and in the western Deccan. Representations of 
Dipahkara in the two places also suggest this possibility (Vasant 1991). 
Nevertheless, certain passages in the Divyavadana indicate a northern 
bias against the western Deccan, perhaps attesting to a friction 
between Buddhists in these two places. While the western Deccan is 
generally described as a place connected with trade and wealth (Divy 
576.20-25 and Upreti 1995: 26, 54), Aparanta, a Satavahana stronghold 
from the time of Ptolemy (Ray 1986: 55), receives a scathing critique. In 
the Purna-avadana, the Buddha warns “the people of Sronaparantaka 
are fierce, violent, cruel, abusive, scornful, and insulting” (Divy 38.8- 
10 ). 

55 Rushdie 1990:17. 

56 For an instructive parallel example, see Ronald Davidson’s (1990: 303-5) 
account of how Sarvastivadin abhidharma texts came to be elevated to 
canonical status. 

57 See, respectively, Hofinger 1982 and Hartmann 1985. 

58 Salomon (1999: 36; cf 1999: 147nl7) explains that “in many cases, the 
individual recitations end with an abbreviation formula such as vistare 
sarva karya, ‘The whole [story] is to be done [i.e., recited] in full (e.g., 
frag. 25, r, line 26); vistareJanidave siyadi, ‘[The story] should be known 
[i.e., recalled] in full’ (frag. 4, part 7, v, line 4); or the frequent but 
enigmatic sarva vistare yasayupamano siyadi (frag. 1, part 2, v, line 74) or 
vistare Janidave yasayupamano siyadi (frag. 4, part 6, v, line 30), whose 
interpretation remains to be fully clarified.” 

As Timothy Lenz (personal communication) explains, the frequent 
but enigmatic expression vistare [|] yasayupamano siyadi, equivalent to 
yathopamdno sydt in Classical Sanskrit, is open to a number of 
interpretations, including, “And so on. It should be done according to 


the appropriate model”; “It should be extended according to the 
appropriate model”; “And so on. There should be an appropriate 
analogy”; or “It should be extended according to an appropriate 
analogy.” In an avadana fragment that corresponds to the Vessantara- 
Jdtaka, a similar expression—yasayupamano sarvo—occurs, which 
Salomon (1999: 38-39) translates as “the whole [introductory portion is 
to be recited] according to the usual pattern.” In the same fragment 
the more conventional expression meaning “the verse is to be recited 
in full”—gatha vifstarc*)—also occurs. And so, there is no shortage of 
instructions to the reciter. 

59 See Speyer 1992: ii, xvi-xviii. Furthermore, as Salomon (1999: 140n29) 
notes, “this Gandhari avadana style has much in common with the 
simpler narrative style of the Sanskrit prose avadanas, as seen, for 
example, in some sections of the Divyavadana” 

60 This conjecture is further supported by notations on the manuscripts 
that seem to indicate that these avadanas were copied en masse 
(Salomon 1999: 71-76). For example, “sarva ime avada[na] [aca] 
(likhidaga*), ‘all these avadanas have been written’” (1999: 74). 
“According to this theory,” Salomon (1999: 74) hypothesizes, “the 
scribe who had been assigned to make new copies of the texts 
contained in our scrolls would have marked them, after he had finished 
recopying them, as ‘written’ (likhidaga), that is, ‘copied,’ to indicate 
that they could be discarded.” 

61 Schopen (l994a: 552-53) suggests that during this period the vinaya 
had not yet been composed or was in the process of being composed, 
but also possible is that vinaya masters preserved the vinaya without 
recourse to writing, while avadanists, who were engaged in the novel 
practice of creating stories, relied on the new medium of writing to 
preserve their new genre of composition. 

62 More recently Salomon (2006: 370) has claimed that “early Buddhist 
manuscript traditions may have been ritual and symbolic as well as— 
perhaps even rather than—practical.” Early avadana texts are so brief 
and schematic (e.g., Vorobyova-Desyatovskaya 2000) that it is hard to 
know how they were used or what purpose they served. They very 
well could have been exercises or tests for an avadanist in training 


(Lenz 2003: llO). Regardless of the purpose in writing them down, 
however, the stories they referenced were very likely meant to be 
recited. 

63 For more on how avadanas may have been used in practice, see 
Tatelman 2000:11-12. 

64 Moore 1998: 260. 

65 Divy 71.25, 75.24-25, 79.25, etc., dharmadesana. 

66 Divy 97.12, 310.27, 462.11, etc., dharmadesana. Such discourses on the 
Dharma, however, are not restricted to mealtime. The Buddha also 
offers these teachings to those who approach him on other occasions 
(Divy 71.25, 75.24-25, 79.25, etc.). 

67 Divy 183.29,190.20, 285.11, 542.27, etc., dharmyaya kathayd. 

68 Divy 338.19, bahuboUakdh. 

69 Cf Dutt 1940:173 and Law 1925:104-5. 

70 Divy 312.15-16, drya kim nivartayase tvam pindakendrthi aham api 
punyendsminn evodydne vihara pindakendvighdtam karomiti. Vaidya 
(Divy-V 193.8) emends to nivartase. Cf. Speyer 1902: 130 and Divy 
238.29-239.4. 

71 Divy 183.29-30, 285.1011, 542.27-28, samdarsayati samdddpayati 
samuttej ayati sampraharsayati. 

72 Divy 235.24-236.1, tatra grhe kdlena kdlam bhiksavo bhiksunyas ca 
pindapdtam pravisya parikathdm kurvanti \ sa ddrakas tdm parikathdm 
srutvd tasydm veldydm na rodity avahitasrotras tusmbhutvd tdm 
dharmasravanakathdm srnoti \ pratyavasrtesu bhiksubhiksunisu ca punah 
pipdsdduhkham pratisamvedayamdno roditum pravrttah. 

73 Edgerton (BHSD), citing this passage, suggests “religious talk,” 
“sermon,” or “dialogue.” Rhys Davids and Stede (PTSD) offer “‘round¬ 
about tale,’ exposition, story, esp. religious tale.” Cf. Divy 92.18 where 
parikathd seems to mean “indirect reference.” 

74 Divy 241.25-26, icchatha bhiksavo ‘sya dharmaruceh purvikdm karmaplotim 
drabhya dharmikathdm s'rotum. 

75 Divy 97.29-98.1, 131.1-2. 191.6-7, etc., bhiksavah sarnsayajdtdh 
sarvasams'ayacchettdram buddham bhagavantam papracchuh. 

76 Divy 69.17-20, 73.3-6,139.27-30, etc.. 


tat kalam svayam adhigamya dhira huddhya^\ 
srottndm sramanajinendra^ kdnksitdndm | 
dhirdbhir munivrsa vdgbhir uttamdbhih | 
utpannam vyapanaya samsayam subhdbhih || 

^Following Divy-V 42.21, etc., and Asokav 33.21. Divy 69.17, etc., 
dhirabuddhyd. 

'^Following Divy-V 42.22, etc., and Asokav 33.21. Divy 69.17-18, 
etc., sramanajinendra. 

77 See, for example, Divy 237.17-19 and 303.12-303.27. 

78 Wendy Doniger (1998: 84-88) likewise describes the “multivocality” of 
myths, which allows them to contain a variety of perspectives 
regarding the events that they depict. 

79 Divy 241.28-30, bhagavdn dharmarucim drabhya bhiksundm dharmikathdm 
kurydt | bhagavatah srutvd bhiksavo dhdrayisyati. 

80 Georges Dreyfus (2003: 114-15) notes, however, that among 
contemporary Tibetan monastics the study of vinaya is often deferred, 
sometimes indefinitely. As he explains, “When monks begin their 
careers, they are enthusiastic and pure, but do not know the monastic 
discipline. Instead of studying it immediately, they wait for ten or 
fifteen years. When they finally turn to Vinaya, they understand what 
they should have done—but it is too late. By then they have become 
blase and have lost their enthusiasm for monastic life.” 

81 See, for example, Schopen 1997: 75. 

82 The mahasutras may well have shared a similar history. Like the 
avadanas in the Divydvaddna, these mahasutras were circulating 
separately in the canon and were then culled and codified as a 
particular class of document, though not as a particular genre. The 
reason for this codification appears to be connected with the use of 
these documents as protection texts, for they apparently had powerful 
apotropaic effects. Perhaps they were compiled for the use of 
“protectionists,” akin to avadanists, who would use these stories in 
some rites or rituals. Also noteworthy is that some of these 
mahasutras appear to be uniquely Mulasarvastivadin (Skilling 1994: 


92-95), and many involve merchants. For more on these mahasutras, 
see Peter Skilling’s (1994: 1-220) very thorough introduction to his 
mahasutra edition. For descriptions of other summaries or 
compendiums of the Mulasarvdstivdda-vinaya (e.g., Gunaprabha’s 
Vinayasutra, Nagarjuna’s Aryamulasarvdstivddisrdmanerakdrikd), see 
Schopen 1994b: 33. Cf. Salomon 2006: 368. 

83 This proposed genealogy, that recitations of stories from the vinaya 
gave rise to the multi-leveled accounts known as avadanas, exemplifies 
Todorov’s (1990: 13-26) theory that speech acts give rise to literary 
genres, and new literary genres are merely transformations of old 
literary genres. 

84 For a translation of a Chinese version of this story, see Chavannes 1910- 
34: ii, 237-66 and iv, 172-74. 

85 Following GM hi 4, 184.6, 186.5, 186.7, 186.11, 188.16-17, 189.9-10. Divy 
1.3, smdt pardntake (mss., pasmdrdntake). There is great variation in the 
form that this term takes in this story (e.g., apasmdrdntaka, 
asydpardntaka, asmdpardntaka, pardntaka). Cowell and Neil emend each 
variant to asmdt parantaka (e.g., Divy 18.6, 19.16-17, 19.19), while the 
version of the story in the digit Manuscripts preserves asmdpardntaka. 
The Tibetan version of the story concurs with the latter (cf Shackleton 
Bailey 1950-51: 172 and Divy 703). It (N 264b2; cited in GM hi 4, 186n3) 
reads rdo can zhes bgyi b’iyul gye mtha’ na. Asmaparantaka appears to be 
a conjunct of two place names—Asma (as in Pali, Assaka; Skt., Asmaka 
or Asvaka) and Aparanta. These two areas are in proximity to each 
other in what is now Maharashtra. Judging by the variation of its form 
in the Divyavadana, this designation may not have been well known by 
the text’s scribes. 

86 For more on these three conditions, see Milindapanha 123-30 (trans. in 
Horner 1969:172-82) and Collins 1982: 210-13. 

87 Following GM hi 4,160. 1-2, read grhitamoksamdrgo ’ntarmukho nirvdne. 
Divy 1.18, grhitamoksamdrgdntonmukho na nirvdne. Ms. A reads - 
mdrgdnte sukhah. Ms. D reads -margdnte mukhah. Ms. H la8 reads - 
mdrgdn mukhe nirvdne. 

88 Divy 2.1, anarthikah sarvabhavagativyupapattipardnmukhah. GM ih 4, 
160.2-3, “he had no desire for any state or realm of existence nor death 


or rebirth” (anarthikah sarvabhavagaticyutyupapattisu). The Tibetan 
(Shackleton Bailey 1950:167-68) concurs. 

89 Following GM hi 4, 160.3, read devanikayat. Cf. Divy 98.21. The Tibetan 
(shackleton Bailey 1950: 168) concurs. Divy 2.2, “from one of the 
communities of beings” (anyatamasmdt sattvanikdyat). 

90 Divy 2.6, yasya sakasad garbham avakrdmati. Likewise GM hi 4, 160.7. 
Nevertheless, Divy 98.24 reads yasyah sakasad garbho vakrdmati. This is 
probably a better reading, though yasyah should be emended to yasya. 

91 Following GM hi 4,161.1, add asmdkam ndmnd. Divy 2.16 (omitted). 

92 Although the referent for the neuter indexical “this” (idam) isn’t 
supplied, the implied subject seems to be “merit.” Cf. GM hi 1, 220.20- 
221.1, “Then the Blessed One, with a voice having five qualities, 
commenced to assign the reward in the name of those hungry ghosts: 
‘May that merit from this gift go to the hungry ghosts’” (tato bhagavdn 
pancdngena svarena tesdm ndmnd daksindm ddestum pravrttah \ ito ddndd 
dhi yat punyam tat pretdn upagacchatu). See also Sanghabhedavastu i, 
199.25. For more on these passages, see Schopen 1994a: 545. 

93 Cp. Vogel and Wille’s translation of a parallel passage from the Tibetan 
version of the Pravrajydvastu (1984: 15): “Fiaving made us (funeral) 
presents—whether they are few or many—after we shall have died and 
met our death, (and thus) having done good works, may he allocate the 
(profit of his every) gift in (our) name, (saying): ‘This shall follow the 
two (parents) to where they go after rebirth.’” 

94 Following GM hi 4,161.7-8, read anavatarantim adharimdm bhumim. One 
could also take this to mean “never descending to the ground floor,” 
since it’s clear that the woman’s husband keeps her upstairs. I suspect 
the implication here is that the woman enjoys a divine existence, for 
her feet never touch the ground, one of the attributes of divinity. Divy 
2.23, “treading only on the upper grounds” (avataratim uparimdm 
bhumim). The corresponding Tibetan (D ka 252b7) reads khri nos khri 
dang khri’u nos khrfur rgyu zhing shod kyis gzhir mi ‘bab ste —> Skt., 
<pithdt pitham carantim ndvatarantim adharimdm bhumim>. Cf. 
Avaddnasataka i, 15.5-6, 197.7-8, 277.6-7, etc., mahcdn mahcam pithdt 
pitham anavatarantim adharimdm bhumim. See also Ch’en 1945-47: 248- 
49n7. 


95 Following the Tibetan (Shackleton Bailey 1950: 168), read rin po che rin 
thang chod cig —> Skt., <ratnasya>. Divy 3.1, “of these jewels” (ratndndm). 
Likewise GM hi 4,161.14. 

96 Following the Tibetan (Shackleton Bailey 1950: 168), read rin po che rin 
thang chod cig —> Skt., <ratnasya>. Divy 3.2, “of these jewels” (ratndndm). 
Likewise GM hi 4,161.14. 

97 Divy 3.4, ratnasya. Cp. GM hi 4,161.17, “these jewels” (ratndndm). 

98 For more on the constellation of Sravana, see Divy-V 351, vv. 198-201. 

99 Divy 3.18, mudrd. Perhaps this refers to the knowledge of different 
trademarks impressed on seals and sealings (Roy 1971: 153). Cf Divy 
32.24, “he affixed his trademark [to the merchandise]” 
(svamudrdlaksitam ca krtvd) and Divy 279.13, “he dropped his seal ring” 
(tendngulimudrd ksiptd). Edgerton (BFiSD) as well as Rhys Davids and 
Stede (PTSD, s.v. muddd), however, suggest that it means “hand 
calculation,” which would coincide well with the previous two skills. 
For more on this list of subjects, see Roy 1971: 152-58 and Sastri 1945: 
9-10. 

100 Following Divy 100.4, add paryavaddtah. Divy 3.19 (omitted). 

101 Divy 3.23-24, Jyesthakam madhyamam kan[i]yasam. This might also be 
translated as “one quite big, one of moderate size, and one rather 
small.” Cf. Divy 442.10 and 523.38,j'yestham madhyam kaniyasam. 

102 Divy 4.4, mamaivdrtham codand kriyate. Likewise GM hi 4, 163.6. Speyer 
(1902:106) suggests mamaiveyam codand kriyate. 

103 Likewise GM hi 4,164.1-3. The Tibetan (Shackleton Bailey 1950:168-69), 
however, reads “If you travel by elephant, elephants are difficult to 
care for and difficult to maintain. Horses as well are difficult to care for 
and difficult to maintain. But donkeys are easy to nourish and they 
have good memories” (gal te glang po cheH hzhon pas ‘gro na ni de shin tu 
bskyang dka zhing dgang dkao \ rta yang shin tu...dkao \ bong bu gso sla 
zhing dran pa dang Man pas...—> Skt., <saced dhastibhir hastinah 
suduraksyd durbhards ca asvd api suduraksyd durbhards ca gardabhdh 
suposdh smrtimantas ca>). 

104 Divy 4.22, na ca te sdrthavdhe hate sdrtho vaktavyah. GM hi 4,164.7, na cet 
hate sdrthavdhe hatah sdrtho bhavet (ms., na madhye | madhye sdrthasya 
vastavyam hate sdrthavdhe). The Tibetan (Shackleton Bailey 1950: 169) 


reads ded dpon bcom pai tshe tshong pa mams beam zhes byao —> Skt., 
<hate sdrthavdhe sdrtha iti vaktavyam>. Speyer (1902:107) suggests na ca 
te sdrthikebhyah so rtho vaktavyah. That is, “but don’t tell the merchants 
about it.” Bloomfield (1920: 347) suggests na ca te sdrthe hatah sdthavdho 
vaktavyah, which he loosely translates as, “It shall not happen that 
you, the leader of the caravan, shall come to grief.” 

105 Divy 5.11-12, nipunatah sdmudram ydnapdtram pratipddya. Cf. 100.27-28, 
yan nv aham samudram ydnapdtram samuddniya. 

106 Divy 5.15, samsiddhaydnapdtrah. Tatelman (2000: 57) translates this 
trope as “his ship safe and sound.” While ydnapdtra can refer to “ship” 
(cf Divy 5.12), my sense is that this trope means that he returned with 
“his ship intact” and “his voyage successful.” Considering how often in 
the Divydvaddna someone bemoans the dangers of the ocean (e.g., Divy 
35.21, 41.26, 103.35) or dies in a shipwreck (Divy 169.30-170.2, 172.18- 
20,174.15-18), this is no mean feat. 

107 Vaidya (Divy-V 3.23) omits Divy 5.20-22. 

108 Divy 6.7, sarva evdnayena vyasanam dpatsydmah. In Pali, the equivalent 
expression occurs in compound, anayavyasana, and this is how it is 
referred to by Edgerton (BHSD). He translates it as “misfortune and 
disaster.” In the Divydvaddna, however, the compound is broken, 
anayena vyasanam, rendering this translation possible but not 
probable. The Tibetan, with its word-for-word translation, offers little 
additional insight (e.g., D 75b6, de nyid du tshul mayin pas sdug bsngal bar 
gyur to —> Skt., tatraiva anayena vyasanam dpannah | Divy 87.20). 
Though I generally translate anayena in this trope as “straightaway,” 
the term is particularly difficult to translate consistently. Consider 
these three cases: (l) When Srona Kotikarna reflects on the 
consequences of beating his donkeys (Divy 7.7-8), anayena might be 
rendered “because of bad judgment.” (2) Yet, when a large group of 
pigs meet with “misfortune” (vyasanam), there is no indication that 
this occurred because of their bad judgment (Divy 505.10-11). Here 
anayena seems to mean “untimely” or “unfortunate.” (3) When 
directions are given to the caravan leader Supriya, he is repeatedly 
advised to be careful when crossing dangerous places, lest he fall in 
and die (e.g., Divy 106.23-24, 106.30-107.1,107.5-6). Here the emphasis 


seems to be that this misfortune will occur “straightaway.” Charles 
Malamoud’s observations about the term vyasana—the other key term 
in this trope—might help explain the first two senses of anayena. In the 
Arthasdstra, he explains, “calamities [vyasana] are of two kinds: those 
that arise from daiva, from the will or pleasure of the gods, and those 
which are human in their essence. The former are the handiwork of 
misfortune (an-aya). In the latter case, however, it is the king’s bad 
policies (a-naya) that would be incriminating.” Cf. Arthasdstra 8.1.1-4, 
6.2.6-12; trans. in Kangle 1972: 385, 317. Considering how difficult it 
often is to determine whether fate or karma is responsible for an 
event, I generally prefer translating anayena in this trope as 
“straightaway.” 

109 Likewise GM hi 4, 166.20. The Tibetan (Shackleton Bailey 1950: 169), 
however, reads “mother and father” (yabyum —> Skt., <amba tdta>). 

110 GM hi 4, 167.3 doesn’t include this sentence. The Tibetan (Shackleton 
Bailey 1950: 169) reads “mother and father” (yab yum —> Skt., <amba 
tdta>). 

111 GM hi 4, 167.11-12, “...except for his two donkeys standing there. He 
harnessed them and set off’ (ndnyatra tdveva gardabhdvavatisthatah | sa 
tauyojayitvd samprasthitah). 

112 Following the Tibetan (Shackleton Bailey 1950: 169), read lam —> Skt., 
<mdrgam>. Divy 7.2, “smell” (gandham). GM hi 4,167.13 (omitted). 

113 Following GM hi 4, 167.14, read anyatamd Mdtavim. The Tibetan 
(shackleton Bailey 1950:169) concurs. Divy 7.5-6, anyatamdsdtavi. 

114 Following GM hi 4, 168.6, read udbaddhapindah (ms., 

udbandhapindakdyasthi). Divy 7.14, “a body full of holes” 
(udviddhapindah). 

115 Divy 7.19, iti sabdo niscdritah. In the Divydvaddna, words that are “called 
out” (niscdrita) are often regretted. Forms of this verb are quite 
common when “harsh” (khara) words are uttered (e.g. Divy 5.5-6, 24.4- 
5, 54.20-21), and it also occurs when words are spoken with anger 
(Divy 253.15). For a counter example, see Divy 281.4. 

116 Following GM hi 4, 168.11, read parvatasamnibhodaraih. Divy 7.21, 
parvatodarasamnibhaih. 


117 Divy 8.4, pitrlokam. GM iii 4, 169.7, “realm of hungry ghosts” 
(pretalokam). 

118 Following Divy 9.8, add yadi. Divy 8.8 (omitted). Likewise GM iii 4, 
169.11. 

119 Following GM iii 4, 169.16, read udbaddhapindah. Divy 8.13, “a body full 
of holes” (udviddhapindah). 

120 Following GM iii 4, 170.1, read parvatasamnibhodaraih. Divy 8.20, 
parvatodarasamnibhaih. 

121 Divy 9.3, ye dhanabhogamadena. GM iii 4,170.11, “youth and indulgence” 
(yauvanabhogena). The Tibetan (Shackleton Bailey 1950: 169) reads 
“youth and wealth” (lang tsho longs spyod —> Skt., <yauvanadhana>), 
though longs spyod could also refer to bhoga. 

122 Divy 9.4, pitrlokam. GM iii 4, 170.12, “realm of hungry ghosts” 
(pretalokam). 

123 Divy 9.5, punyakarmd. Likewise GM iii 4,170.13. The Tibetan (Shackleton 
Bailey 1950: 169, however, reads “you have the power of merit” (bsod 
nams kyi mtho chen po dang Man pas —> Skt., <punyamahesdkhyas tvam>). 

124 Following Divy 10.30, add tatra. The Tibetan (Shackleton Bailey 1950: 
169-70) concurs. Divy 9.23 (omitted). 

125 Divy 9.19, sa taih sndpito bhojitah. The term sndpita generally means 
“bathed,” but I think the sense here is that he was given copious 
amounts of water—enough, perhaps, to immerse himself 

126 GM iii 4,171.10, “They said to him” (sa tairuktah). 

127 Divy 9.25, prsthavamsdn utpdtyotpdtya bhaksitah. GM iii 4, 171.14, 
prsthavamsdny utpdtyotpdtya bhaksitdni. The Tibetan (Shackleton Bailey 
1950:170) reads rgyab kyi sha Ipags —> Skt., <prsthatvan mdmsdn>. 

128 Divy 10.25, asisunddhastdt. GM iii 4,173.3, asisthdnddhastdt (ms., pitrosya 
sundydm adhastdt). The Tibetan (N 258b3; cited in GM iii 4,173nl) reads 
ral gris bsad pai sa’i ‘og na —> Skt., <asivadhyasthdnddhastdt>. Vaidya 
(Divy-V 6.27) emends to asti sunddhastdt. 

129 Divy 11.7, tena. GM iii 4,173.15, “those two” (tdbhydm). 

130 Divy 11.13, uparimastikam bhaksayanti sthitd ydvat. GM iii 4, 174. 2, 
uparimastakam bhaksitam ydvat. To be grammatically correct, one 
should read either sd for tayd or bhaksitam for bhaksayanti. The Tibetan 


(Shackleton Bailey 1950: 170) reads steng du dbyung ste \ des...klad rgyas 
za bar byed do —> Skt., <uparisthdn mastakam>. However, Lokesh 
Chandra (2001) and J. S. Negi (1993-) translate klad gyas with 
mastakalunga, a Sanskrit term referring to the membranes around the 
brain. Perhaps the giant centipede is eating through the man’s 
meninges. 

131 Divy 11.20, yadi evam. GM hi 4,174.10 (omitted). 

132 Following Divy 10.19 and 15.3, one would expect the response, “Yes, I’ll 
go” (gamisydmi). 

133 Following GM hi 4,175.12, readyadi na. Divy 12.9, yan na. 

134 Following Divy 10.25, read tava pita kathayati. The Tibetan (Shackleton 
Bailey 1950: 170) concurs. Though Cowell and Neil (Divy 12.10) emend 
the Divyavadana to read tava pitrd, mss. ABCD (Divy 12n2) and ms. H 
4bl2 read pita, suggesting that kathayati may have been mistakenly 
dropped. GM hi 4,175.13, however, reads tavapitrd. 

135 Divy 12.22, yadi ete kimcin mrgayanti. Though I generally translate Vmrg 
as “to look for,” such as when Srona explains to the hungry ghosts 
who surround him that he too is looking for water (Divy 7.25), here and 
in what follows (Divy 12.24) I take the verb to mean “to ask for” or “to 
plead.” This reading seems more likely, considering that the four 
hungry ghosts are bound to bedposts and probably unable to wander 
far. 

136 Divy 12.22-23, tesdm sattvdndm karmasvakatdm. GM hi 4, 176.4-5, tesdm 
sattvdndm karma svakrtam (ms., karmascakatdm). 

137 Divy 12.25-26, busapldvL The Tibetan (N 259b5; cited in GM hi 4, 176n5) 
reads “chaff’ (phub ma), but my sense is that it is something that 
“jumps” or “swims” (pldvi) in “chaff’ or “dry cow-dung” (busa). Cf. 
BHSD. 

138 Divy 12.26-27, aparasya ksiptam ayogudam [mss. -guddm] bhaksayitum 
drabdhah. While this might be translated more literally as “he tossed 
some to another, and he began to eat balls of iron,” my sense is that 
the food given to these hungry ghosts transforms according to their 
particular karma, and it is this transformed food that they eat. Cf. Divy 
12.27,13.17-18,13.24-25,14.5-6,14.14-15. 


139 Divy 12.28-29, sd visragandhena nirgatd. GM iii 4, 176.9-10, “She saw 
Srona leaving because of the putrid smell” (sd pasyati visragandhena 
nirgatam [ms., sd pasyati gandhena nirgatah]). 

140 Divy 12.29-13.1, kirn mama kdrunikayd tvam eva kdrunikatarah. GM iii 4, 
176.11, kirn mama karuriayd tvam eva kdrunikatarah. The Tibetan 
(Shackleton Bailey 1950: 170) reads ci kho mo’i snying rje las khyod kyi 
snying rje lhag gam —> Skt., <kirn me kdruriikayd (?)> or perhaps <mama 
kdruriikdydh>. Shackleton Bailey suggests “Is your pity greater than my 
pity?” 

141 Divy 13.7, naksatrardtrydrn pratyupasthitdydm. As Sharmistha Sharma 
(1992:12) observes in her book on the Sdrdulakarna-dvaddna, it was 
believed that “definite food is favourable as an offering and perhaps 
also for consumption during the period when [the] moon dwells upon 
a particular constellation.” 

142 Divy 13.9-10, cittam abhiprasannarn drstvd. Grammatically awkward. 

143 Divy 14.4-5, kirn svamdrnsarn na bhaksayati yd tvadiydni prahenakdni 
bhaksayati. GM iii 4, 178.8-9, kirn na svamdrnsdni bhaksayati ydharn 
tvadiydni prahenakdni bhaksaydmi. 

144 Following GM iii 4,178.11, read ddrikdyd haste. Divy 14.6 (omitted). 

145 Following Divy 10.24, read ndbhisraddadhdsyati. Divy 14.24, “they won’t 
believe me” (ndbhisraddadhdsyanti). 

146 Divy 15.4, usitah. GM iii 4,179.19, “boarded” (adhirudhah). 

147 Divy 15.19-20, bhavato ntike. GM iii 4, 180.15, “in the presence of the 
Blessed One” (bhagavato ntike). The Tibetan (Shackleton Bailey 1950: 
170) concurs. Though antike literally means “in the presence of’ (as in 
Skt. samipe), it sometimes functions more loosely as “under,” “in,” or 
“in reference to” (cf. BHSD, s.v. antike). Perhaps in this trope, “under 
your supervision” or “under your guidance” would be appropriate. In 
the Upanisads, for example, we find parallel expressions such as 
brahmacaryarn bhagavati vatsydmi (Chdndogya Upanisad iv.4.3). 
Nevertheless, I generally translate antike literally, perhaps to a fault, 
while a literal reading of the term would clearly be a mistake in some 
instances (e.g., Divy 534.9-11), Tm not so sure in other instances (e.g., 
Divy 10.11-12, 11.28). The text places a premium on being in the 


presence of beings such as buddhas and arhats. See, for example, “The 
Incident at Toyika” (Divy 76.10ff.). 

148 Divy 15.20, tarn tdvat purvikdrn pratijndrn paripuraya. GM hi 4 180.16, tarn 
tdvat purvikdrn pratijndrn paripuraya (ms., tat tdvat purikdrn pratijndrn 
smara puraya). The Tibetan (Shackleton Bailey 1950: 170-71) reads dran 
par hyos la snga naji skad spring zhing bzung ba —> Skt., <srona smaryatdrn 
tdvat purvikdrn pratijndrn paripuraya> 

149 Divy 16.4-5, ydvat tat sarvarn tat tathaiva. Likewise GM hi 4, 181.8. The 
Tibetan (Shackleton Bailey 1950: 17l) reads “he saw that everything 
was just as Srona Kotikarna had said” (brkos nasji tsam na mthong ba 
dang thams cad de kho na bzhin du gyur te —> Skt., <ydvat pasyati sarvarn 
tat tathaiva>). Cf. Divy 16.18-19,17.3. 

150 The Tibetan (Shackleton Bailey 1950: 17l) reads “they said” here (Divy 
16.26) and not in the next sentence (Divy 16.28) as it appears in the 
Sanskrit. 

151 Divy 17.6, tena vaipuspitam. GM ih 4, 182, [vaipujspitam. The Tibetan (N 
262b7; cited in GM hi 4,182n2) reads ‘dzum phyung ba —> Skt., <smitam>. 

152 Read syad dryah s'ronah kotikarna evarn te bhaginijanah sarnjdnate. Divy 
17.7-8, sydd dryah s'ronah kotikarna eva te bhaginijanah sarnjdnate (mss. 
AC, s'ronah kotikarnah sajanah sarnjdnate). GM hi 4, 182.20-183.1, syad 
dryah srona kotikarriah eva me [bhagini] sarnjdnite. The Tibetan 
(shackleton Bailey 1950: 17l) reads “‘This must be the noble Srona 
Kotikarna.’ Thus those young women recognized him” (des ngo shes par 
gyur nas dpon po [‘]gro bzhin skyes ma ba bye ba ri yin nam | sring mo bdag 
ni skye bo dag gis de Itar shes so —> Skt., <syad dryah s'rona kotikarriah \ 
evarn mdrn bhagini Janah sarnjdnate>). Cf. Divy 174.7-8, evarn mdfrn] 
bhdginijana sarnjdnita iti. 

153 Divy 17.11, utprdsayasi. Likewise GM hi 4, 183.4. The Tibetan (N 263al; 
cited in GM hi 4,183n2) reads “announce” (sbron pa). Shackleton Bailey 
(1950:17l) says that this line is missing in the Tibetan. 

154 Divy 17.12, utkdhnasabdah krtah. According to Edgerton (BHSD), who 
follows the Tibetan from Mahdvyutpatti §2799, utkds'anas'abda means 
“conspicuous, vigorous pronouncement.” The standard meaning for 
the term, however, seems to apply here and at Divy 517.26, 517.27. 
Perhaps it should be read as utkdsasabda, which Edgerton (BHSD, s.v. 


utkdsa) remarks might have the same sense as utkdsana (“clearing the 
throat”). 

155 Read tau. Divy 17.14, te. GM hi 4, 183.6 reads likewise, though the 
manuscripts (GM hi 4,183n4) read te. 

156 The Tibetan (Shackleton Bailey 1950: 171-72) reads “Then he himself 
went [to his parents], and said, ‘Mother, Father, I pay my respects!’ 
Srona Kotikarna had a lovely voice, so they recognized him by his 
voice. They hugged him and began to cry” (ji tsam na de rang nyid 'ongs 
te yab yum phyag ‘tshal lo zhes smras pa dang \ de dbyig gi nga ro can zhig 
pas de gnyis kyis skad las ngo shes nos de’i mgul nos ’jus te ngu bar brtams pa 
dang— > Skt., <ydvad asau svayam eva gatvd kathayati \ amba tdta vande iti 
I hiranyasvaro ’sau tdbhydm svarena pratyabhijndtah \ tau tasya kanthe 
ruditum drabdhau>). 

157 Read tayor. Divy 17.14, tesdm. GM hi 4,183.7 reads likewise. 

158 Here the digit Manuscripts (iii 4, 183n5) add abhidharmamadhotam | 
andgdmiphalam sdksdtkrtam | tasya kdldntarena mdtdpitarau kdlagatau \ sa 
tarn... Dutt, however, does not include this in his edition of the text. 

159 Divy 18.4, pravrajydm (mss., pravrajya). GM iii 4, 184.2, “renounce, take 
ordination, and become a monk” (pravrajydm upasampadam 
bhiksubhdvam). Cf Divy 15.19. 

160 Following GM iii 4,184.6, read asmdpardntakesujanapadesu. Divy 18. 6-7, 
asmdt pardntakesujanapadesu. 

161 Cf Divy 489.8-10. 

162 GM iii 4,184.14 omits sutrasya vinayasya mdtrkdydh. 

163 The following descriptions of an arhat are discussed in Bloomfield 1920: 
339-42. For an account of their Tibetan translations, see Ch’en 1945-47: 
264n86. 

164 Following GM iii 4, 185.4-7 (cf Divy 97.25-28,180.25-28, 240.23-27, 
282.1-5). Divy 18.26, “and so on” (ydvat). Upendra is a name for Visnu 
or Krsna. He is Indra’s younger brother, and hence, as his name 
indicates, has the position of vice Indra (upa + indra). 

165 Divy 19.6-7, tasydm eva parsadi samnisanno ‘bhut samnipatitah. Likewise 
GM iii 4, 185.13-14 and Divy 44.9-10. Cf Divy 163.18-19, tasydm eva 
parsadi samnipatito ‘bhut samnipatitah. 


166 Divy 19.10-11, drsto mayopadhyayanubhavena. GM iii 4, 185.17 reads 
likewise, though the manuscripts (GM iii 4, 185n5) omit anubhdvena. 
The Tibetan (Shackleton Bailey 1950:172) concurs. 

167 For the fuller version of these pleasantries, see Divy 156.12-15. 

168 Following GM iii 4, 186.5, read asmdpardntakesu bhadanta Janapadesu. 
Divy 19.16-17, asmdt pardntakesu bhadanta Janapadesu. 

169 Divy 19.19, khard bhumf gokantakd dhdndh. GM iii 4, 186.7, khard 
bhumigokantakddhdnd (ms., khard bhadanta bhumi kantakddhdndh). 
Cowell and Neil (Divy 704) offer this translation: “[the ground is rough] 
and thorns the only corn.” Fiowever, in the corresponding passage in 
the Pali Vinaya (i, 195), we find “the top layer of soil has been trampled 
by the hooves of cattle” (kanhuttard bhumi khard gokantakahatd). For 
more on this, see the commentary to the Ahguttara-nikdya 
(Manorathapurani ii, 225.11-15). My sense is that in this passage in the 
Divydvaddna, gokantaka (like the attested gokanta) refers to the cattle- 
thorn bush (Asteracantha lonigolia). Monier-Williams (SED) also cites 
goksura, goksuraka, and gokharu (“like a razor to cows”) as having the 
same meaning. Likewise in Hindi, there is gokharu (“cruel to the cow”), 
which is said to refer to the plant Ruellia longifolie and its fruit as well as 
to the plant Tribulus lanuginosus and its thorny seed. Still another way 
to understand this expression is that the fruit of this gokantaka bush 
was actually desirable to cows, for it is an attested kind of synonym 
(adhivacana) in Pali that “thorns” can be understood as “pleasures.” 
For example, the Samyutta-nikdya (iii, 169) preserves, “That which is 
pleasant and agreeable is said, in the monastic discipline of the noble 
ones, to be a thorn” (yam piyarupam sdtarupam ay am vuccati ariyassa 
vinaye kantako). For more on this, see Dhadphale 1980:174-77. 

170 Following GM iii 4, 186.7, read asmdparantakesuJanapadesu. Divy 19.19- 
20, asmdkam apardntakesujanapadesu. 

171 Divy 19.22-23, erako merako Jandurako mandurakah. The Tibetan (N 
264b4-5; cited in GM iii 4, 186n7) reads bal stan dang shing shun gyi stan 
dang sren [srin?] bal gyi stan dang ras bal gyi [stan?] dag mchis pa —> Skt., 
<kocavavalkalakacakdrpdsika (?)>. Agrawala (1966: 68) suggests that they 
are made from eraka grass, wool, the coarse hair of animals, and 
woolen materials used for covering horses. The corresponding passage 


in the Pali Vinaya (i, 196.6) reads sethyathdpi bhante majjhimesu 
Janapadesu eragu moragu majjhdrujantu. According to Divy 704, the Pali 
commentary explains these as “grass creepers” (tinajdtiyo). Cf. 
Edgerton (BHSD, s.v. eraka) and the Mahdvyutpatti (§9180-83). 

172 Following GM iii 4, 186.7, read asmdparantakesuJanapadesu. Divy 19.19- 
20, asmdkam apardntakesujanapadesu. 

173 Divy 19.25, udakastabdhikdh. GM iii 4, 187.1, “people there think that 
water purifies them” (udakasuddhikdh). 

174 Divy 19.25, sndtopavicdrah. GM iii 4,187.1-2, sndnasamuddcdrdh. 

175 Divy 19.25-27, bhiksur bhiksos dvarakdni presayati itas cyutdni 
tatrdsamprdptdni kasyaitdni naihsargikdni. The Pali Vinaya (i, 196) reads 
“At present, Bhante, people offer robes to monks who are outside the 
boundary, with the message that this robe should be given to such- 
and-such monk. After going there, they announce as follows: 
‘Venerable ones, such-and-such people have given this robe to you.’ 
They’re hesitant and don’t accept it, thinking, ‘Don’t let it happen that 
we’ll commit a nissaggiya offense’” (etarahi bhante manussd 
nissimagatdnam bhikkhunam cfvaram denti imam civaram itthanndmassa 
demd ti \ te dgantvd drocenti itthanndmehi te dvuso manussehi civaram 
dinnam ti | te kukkuccdyantd na sddiyanti md no nissaggiyam ahositi). For 
other translations of this passage, see Rhys Davids and Oldenberg 1987: 
ii, 34 and Horner 1938-66: iv, 263. In the Prdtimoksa-sutra of the 
Mulasarvastivada, thirty such nihsargika-pdyantika offenses are listed 
(Prebish 1975: 65-75). 

176 Divy 20.13-14, yena s'ronasya kotikarnasya vihdras tenopasamkrdntah. 
Fikewise GM iii 4,187.15-16. The Tibetan (Shackleton Bailey 1950: 172- 
73), however, reads “Then the Blessed One and Srona Kotikarna 
approached the building” (de nos bcom Idan 'das dang gro bzhin skyes ma 
ba bye ba ri gtsug lag khang gang na ba der gshegs te —> Skt., <atha 
bhagavdn chronas ca kotikarnoyena vihdras tenopasamkrdntau>). 

177 GM iii 4,187.16 omits pasyati. 

178 Following GM iii 4, 188.4-5, read dryasya tusnibhdvendtindmitavdn. Divy 
20.19, “They accepted [each other] in noble silence” (dryena 
tusnibhavenddhivdsitavdn). The Tibetan (N 265a7; cited in GM iii 4, 
188n2) reads ‘phags pa’i mi smra has de’i mtshan mo ‘das par mdzad do. 


179 Following GM iii 4, 188.8-9, read asmdpardntikaydsvaraguptikayd. Divy 
20.22-23, asmdt pardntikayd guptikayd. 

180 Divy 20.24, vistarena svarena. This could also mean “in full and with 
correct intonation” or “in a loud voice.” 

181 GM iii 4, 188.9-10, “as well as The Verses ofSaila, The Sage’s Verses, The 
Elder Monk’s Verses, The Elder Nun’s Verses, and Discourses Concerning the 
Goal” (sailagdthdmunigdthdsthaviragdthdsthavirigdthdrthavargiydni ca 
sutrdni). 

182 Divy 20.29-21.1, upddhydyasya vacasdrocayitum. GM iii 4, 188.15, 
upddhydyasya vacasdrddhayitum. 

183 Following Divy 19.8-9. Divy 21.1, “and so on” (ydvat). 

184 Following GM iii 4, 188.16-17, read asmdpardntakesu Janapadesu. Divy 
21.2, asmdt parantakesu janapadesu. 

185 Following Divy 19.16-27. Divy 21.5, “These are to be recited in detail” 
(vistarenoccdrayitavydni). 

186 GM iii 4, 189.5, “a question should be asked amid the community” 
(samghamadhye prasnah prcchyet). 

187 Following GM iii 4, 189.9-10, read asmdpardntakesu Janapadesu. Divy 
21.12, asmdt parantakesu Janapadesu. 

188 Following Divy 19.16-27. Divy 21.15-16, “These are now to be recited in 
detail as they were stated before up to ‘for whom do [these robes] 
cause serious misdeeds involving forfeiture’” (vistarenoccdrayitavydni 
yathd purvam uktdni ydvat kasya naihsargikdni). 

189 I have changed the order of the Buddha’s five injunctions so that they 
match the venerable Mahakaty ay ana’s questions. The Buddha 
responds, following my numbering: 1, 4, 2, 3, 5. 

190 Following GM iii 4, 189n4, add carmd dhdrayitavydm. The Tibetan 
(Shackleton Bailey 1950:173; D ka 266a6) concurs. Divy 21.20 (omitted). 
Dutt emends the digit Manuscripts to read as one answer. GM iii 4, 
189.16-17, “If one gets worn out, it should be patched and then both of 
them may be worn” (sd cet ksayadharmini bhavati argalakam dattvd 
dhdrayitavye). The manuscript reading, however, seems to indicate two 
answers. GM iii 4, 189n4, sacet ksiyadharminyau bhavatah arghatakam 
vdrayitavye carmd dhdrayitavydm. The Tibetan (N 266a5; cited in GM iii 4, 
189n4) reads lhan pas btab ste bcang bar bya o. 


191 Hiraoka (1998: 3) offers this translation: “When a monk hands over his 
garment to another monk, if the garment does not reach [the latter 
monk] even though it already leaves [the former], there is no violation 
of forfeiture for anyone.” 

192 GM hi 4,190.3, pundravardhana. Pundavardhana is presumably a variant 
for Pundravardhana, the capital of the Pundra homeland, which 
roughly corresponds with modern-day north Bengal. Pundravardhana 
seems to correspond with the ruins of Mahasthan (or Mahasthangarh), 
which lies seven miles north of the town of Bogra (Law 1976: 246-48). 
Monier-Williams (SED, s.v. pundravardhanam) equates it with modern 
Bengal and Bihar. For more on these boundaries of the Middle Country, 
see Law 1976:12-13 andDutt 1987: 231-32. 

193 GM hi 4,190.4, “forest” (dava). 

194 GM iii 4, 190.5, sardvati. The precise locations of the city and river by 
this name are still unknown. 

195 B. C. Law (1976: 129, s.v. sthdnesvara), following S. N. Majumdar, 
suggests that Sthuna may be identified with Sthanesvara 
(Sthanisvara). 

196 According to Law (1976: 132, s.v. usiradhvaja), “Usinara mentioned in 
Pali Literature and Usinaragiri mentioned in the Kathdsaritsdgara are 
doubtless identical with the Usiragiri of the Divyavadana and 
Usiradhvaja of the Vinaya Texts.” Law identifies it with the Siwalik 
range. 

197 Following GM iii 4, 190.9-13, read bhiksavah samsayajdtdh 

sarvasamsayacchettdram buddham bhagavantam prcchanti \ kim 
bhadantayusmata sronena kotikamena karma krtam yasya karmano 
vipakenadhye mahadhane mahdbhoge kulejdto ratnapratyupatikayd karne 
dmuktikayd bhavatah sdsane pravrajya sarvaklesaprahanad arhattvam 
sdksdtkrtam. Divy 22.3-4, iti vistarah. 

198 Following GM iii 4, 190.14, read bhutapurvam bhiksavo vdrdnasydm 
nagarydm. Divy 22.4, “Long ago, and so on” (bhutapurvamydvat). 

199 For additional stories about King Krkin and Kasyapa in Sanskrit sources 
(cited in Schopen 1997: 47n3l), see GM iii 1,191,195, 200; iii 2, 77-78; iii 
4,190-93; Avadanakalpalata i, 95, vv. 147-48; i, 145, vv. 132-33; i, 279, vv. 
16-17; Avadanas'ataka ii, 76, 124-25 (trans. in Leer 1891: 316, 359); and 


Ratnamdldvadana 132. See also Dhammapada-atthakathd iii, 29-31 (trans. 
in Burlingame 1921: ii, 280-81) and the vinayas of the Mahasanghikas, 
Mahisasakas, and Dharmaguptakas (trans. from the Chinese in Bareau 
1962: 257-67). For scholarly accounts, see Handurukande 1970 and 
1976; Hofinger 1982: 225nl; Schopen 1997: 28-29, 131-32; and Strong 
1999. 

200 GM iii 4,191.4-5, “a league in circumference and half a league in height” 
(samantddyojanam ardhayojanam ardhayojanam uccatvena). 

201 Divy 22.20-21, yan mama pitrd krtam devakrtam na tu brahmakrtam tat. I 
take this to mean that an edict of a king, unlike one by Brahma, is not 
permanently binding. However, GM iii 4 191.14-15, “that which was 
done by my father should be taken as done by Brahma himself’ [yan 
mama pitrd krtam tad eva brahmakrtam [ms. tad eva krtam brahmakrtam]). 
The Tibetan (Shackleton Bailey 1950: 173) reads yab kyis gang mdzad pa 
de ni tshangs pas by as pao \ de ni brgya by in gyis by as pao —> Skt., <yan 
mama pitrd krtam brahmakrtarn tat sakrakrtam tat>. 

202 Read tdbhydm. Divy 23.10, taih. 

203 Divy 23.16, kim tu aparam utsarpitam tisthati. Cowell and Neil (Divy 705) 
offer this translation: “No debt has been incurred by us, but something 
has been saved.” Edgerton (BHSD, s.v. utsarpita) translates this as “We 
have not incurred any debt, but the rest remains put aside as left 
over.” 

204 Divy 24.13, kalatram. Vaidya (Divy-V 15.3) emends to kulatram. Perhaps 
he preferred the latter’s more obvious etymology (i.e., “one who 
guards the family.”). 

205 Divy 25.4, updyasataih. The Tibetan (Shackleton Bailey 1950: 174) reads 
“in many hundreds and thousands of ways” (thabs brgya stong du mas — 
> Skt., <updyasatasahasraih>). 

206 Divy 25.4, sa iddnim. Vaidya (Divy-V 15.13) emends to seddnim, a 
mistaken double sandhi. 

207 Divy 25.12, alpamulydni. This conjecture by Cowell and Neil (25n3) 
follows the emendation of Burnouf (1844: 236nl). Burnouf bases his 
emendation on the Tibetan (Shackleton Bailey 1950: 174), which reads 
ci nos sman rin chung ba zhig ston cig. Mss. ABCD read asya mulydni. 


208 Divy 25.14, tatas tayd kimcit svabhaktdt tasmdd eva grhdd 
apahrtyopasthdnam krtam. Mss. ABC and ms. H 9b2, however, omit 
svabhaktdt—hence, “Then she took a little from that very home and 
began treatment.” The Tibetan (Shackleton Bailey 1950: 174) reads de 
nos des bdag rang gi rgyags las kyang cung zad sbyar khyim de nyid nos 
kyang cung zad brkus nos —> Skt., <kirncit svabhaktdt samuddniya kirncit 
tasmdd>. My sense is that she took a little from her “share” (bhakta), 
and this may be understood as either “wages” or “food.” If it is the 
former, perhaps she used that money to purchase the inexpensive 
medicines about which she had inquired. If it is the latter, perhaps she 
made use of her allotment of food or provisions to provide for Bhava. It 
is also possible that the food she served him was itself the medicine 
that had been prescribed. Burnouf (1844: 236) translates this as “La 
jeune fille prenant quelque chose sure ses provisions personnelles et 
faisant quelques larcins a la maison de son maitre, se mit a le soigner.” 
Tatelman (2000: 47) translates it as “She collected some [appropriate 
herbs] from her own supplies, took others from the household 
supplies and began treatment.” 

209 Divy 25.19-20, aham te varam anuprayacchdmiti. The Tibetan (Shackleton 
Bailey 1950:174), however, reads khyod mchog ci ‘dod pa sbyin gyis smros 
shig, which probably indicates the same Sanskrit reading that occurs 
on Divy 32.5: “Tell me, what may I offer you as a reward?” (aham vada 
kim te varam anuprayacchdmiti). 

210 Divy 25.23, dryaputra. The Tibetan (Shackleton Bailey 1950: 174) reads 
“master” (jo bo —> Skt., <svdmin>). Generally the term dryaputra is used 
as a vocative in the Divydvaddna by wives who are addressing their 
husbands. In what follows, I translate the term quite literally as “the 
son of a noble man.” Tatelman (2000: 47) translates it as “a man of the 
upper classes.” 

211 Divy 25.23, duram api param api gatvd. Ms. B (Divy 25n5) omits param apt 
The Tibetan (Shackleton Bailey 1950: 174) reads bdag rgyangs bkum par 
mchis kyang, which Shackleton Bailey tentatively translates as “though 
I go far away (or) die.” 

212 Divy 26.3, chattrdkdrasirsah. Peter Khoroche (1989: 26l) explains that 
“the comparison of the head with a parasol is to emphasize its perfect 


roundness at birth.” Ananda Coomaraswamy (1995: 42), citing the 
Divyavadana, explains that “the expression ‘with a head, or rather, 
cranium like an umbrella’ has a definite meaning: it is an assimilation of 
the top of the head to the Sky or Roof of the Universe, ‘with its rays’... 
represented by the ‘ribs’ of the umbrella, of which the stick is the spine 
of the Universal Man and the Axis of the Universe.” 

213 Following Divy 24.17-19 and 58.5-10 (modified accordingly). Divy 26.8, 
“and so on as before” (purvavatydvat). 

214 Following Divy 3.13-16. Divy 26.10, “and so on in full” (vistarenaydvat). 

215 Following Divy 100.4, add paryavadatah. Divy 26.14 (omitted). 

216 Divy 26.12-13, vastupanksdydm ratnapariksdydm. The Tibetan 
(Shackleton Bailey 1950: 174) reads “the science of building-sites, the 
science of cloth, the science of jewels, the science of wood” (gzhi brtag 
pa dang | ras brtag pa dang \ rin po che brtag pa dang | shing rtag pa dang —> 
Skt., <vastupariksdydm vastrapariksdydm ratnapariksdydm 
ddrupariksdydm>). Cp. Divy 58.18-21,100.1-3, 441.28-442.1. Though “the 
science of wood” is not listed here in the Divydvaddna, it is mentioned 
later in the story as one of Purna’s areas of expertise (Divy 31. l). 

217 Divy 26.14, udghatakah. Vaidya (Divy-V 16.7) emends to uddhatakah, 
probably in the sense of “expert in quoting.” 

218 Divy 26.17, mandanaparamd vyavashitdh. To use an antiquated term, 
they were “dandies”—what one might today refer to as “fashionistas.” 

219 Divy 26.18, kare kapolam dattvd cintdparo vyavasthitah. This trope, writes 
Schopen (2000: 158nV.4), is “of very common occurrence of 
considerable importance for ‘reading’ Buddhist art... In the texts the 
posture is invariably associated with dejection, disconsolation, despair, 
anxiety, grief and depression. When the contexts are clear the same 
holds for the art.” 

220 Following the Tibetan (Shackleton Bailey 1950: 174-75), read chos dang 
mthun pas bsgyur bos —> Skt., <vyavahdratd>. The Tibetan, however, 
leaves out the term nydyena. Divy 21.6-1, purnendpi tatraiva dharmena 
nydyena vyavahdritd sdtirekd suvarnalaksd samuddnitd. Vaidya (Divy-V 
16.20) emends to vyavaharitdh sdtirekdh suvarnalaksdh samuddnitdh. 

221 Read tathd hi. Divy 27.10, tathdpi. 


Ill Divy 27.11, nydyopdrjitasya suvamasya mulyam varjitasya. Though mula 
occurs in the Divydvadana meaning “capital” (e.g., Divy 504.2), the term 
mulya generally means “value” or “price.” Here, however, it seems to 
mean “capital” or “production cost.” It is, more literally, the “root 
money”—what is commonly referred to as “seed money.” 

223 Following the Tibetan (Shackleton Bailey 1950: 175), add gser ‘hum —> 
Skt., <suvarna>. Divy 27.12 (omitted). 

224 Divy 27.25, kdtardh. The Tibetan (Shackleton Bailey 1950: 175) reads 
sugar ma mams —> Skt., <cdturdh (?)>. Tatelman (2000: 49) translates 
this as “clever men.” 

225 Since the householder Bhava realized that after his death his sons 
would “split apart” (bhedam gamisyanti \ Divy 27.15-16), he now recites 
this verse (repeatedly using a form of the verb Vbhid) to demonstrate 
the dangers that such a coming apart would yield. 

226 Following the Tibetan (Shackleton Bailey 1950:175), read de dag gzhan ni 
dong ngo —> Skt., <te ‘nyd niskrdntd>. Divy 27.26, te niskrdntdh. As 
Tatelman (2000: 83n23) observes, “According to the fifth century 
painting of this scene found at Kizil in Central Asia (Schlingloff 1991: 
fig. 3), these ‘others’ include Purna and the two other brothers as well 
as Bhava’s wife and Purna’s own mother (the slave-girl).” 

227 Divy 28.2, mahatd samskdrena. The same trope on Divy 486.23 reads 
mahatd satkdrena. 

228 Divy 28.5, na sohhanam bhavisyati. The Tibetan (Shackleton Bailey 1950: 
175) reads nye du mams kyis kyang dbyas (dpyas?) par ‘gyur gyis, which 
Shackleton Bailey translates as “We shall be blamed [insulted?] by our 
kinsmen.” 

229 Divy 28.13, upasthdya. The Tibetan (Shackleton Bailey 1950: 175) reads 
“they got up” (langs te dong bar gyur pa —> Skt., <utthdya>). 

230 Divy 28.19, “girls” (kanydh). The Tibetan (Shackleton Bailey 1950: 175) 
reads “others” (gzhan dag ni —> Skt., <anydh>). Vaidya (Divy-V 17.19) 
likewise emends to anydh. 

131 Divy 28.19-20, tayd samdkhydtam. Shackleton Bailey (1950:175) suggests 
emending the Sanskrit to read “‘How is it that you get [the daily 
allowance] so quickly?’ She gave them a complete account” (tvam 
katham sighram labhase \ tayd sarvam samdkhydtam). He does remark. 


however, that in the Tibetan “the whole passage is considerably 
expanded.” 

232 Following the Tibetan (Shackleton Bailey 1950: 175), read jo mo thu mo 
snyun[g] mi mnga’ bar gyur cig —> Skt., <jyesthabhartrkdyd>. Divy 28.22, 
Jyesthabhavikdyd. Ms. A reads Jyesthaparicarydyd. Ms. D and H lOblO 
readjyesthabharikdyd. Ms. C reads jyesthaparicarydbharikdyd. As Cowell 
and Neil (Divy 28n3) observe, “paricarya seems a gloss.” Cf. Divy 30.11- 
12 . 

233 Divy 29.4-5, kdsikavastrdvdri udghdtitd. Though this might be taken 
more literally as “a shop [selling] cloth from Varanasi opened up,” my 
sense is that it refers to Purna’s shop, which would transform 
according to its merchandise. It would “open up” (udghdtita) as a shop 
selling cloth from Varanasi until that consignment ran out. It would 
then “close” (ghattita) and another “shop” (dvdri) would open in its 
place. The shop, in short, was named after the merchandise it 
contained. Tatelman (2000: 51) and Burnouf (1844: 241) translate these 
terms similarly. 

234 Divy 29.7, phuttakavastra. The precise meaning of phuttaka is unclear (cf. 
BHSD), though presumably it refers to a kind of cloth that is less 
valued than the cloth produced in Varanasi. Varanasi was (and still is) 
famous for its silk (cf. Divy 316.27). Perhaps phuttaka should be 
understood as sprstaka or sphutaka—clothing that is “used” and “worn” 
or “split apart” and “worn out.” 

235 Divy 29.14, mrkardkhodakah. Cowell and Neil (Divy 679) translate khodaka 
as “pot,” though Edgerton suggests that the term “could be related to 
Amg. khoda (in khododage), khoya, sugar-cane; or even to Skt. ksoda, 
piece...any of these mgs. would make possible sense. Uncertain.” 
Vaidya (Divy-V 18.3) suggests emending to modaka, a sweet made of 
sugar, flour, and spices. Since sarkard originally referred to a “small 
stone” or “pebble,” perhaps this should be translated as a “rock of 
sugar,” as in present-day rock candy. Cf. Divy 297.13-14, which reads 
“candied sugar” (khandasarkard). 

236 Here and in what follows (Divy 29.17, 29.18, 29.28, 30.1, 30.13) grha refers 
to the family and its holdings (i.e., its estate). This is differentiated 
from grhagata, as I describe in what follows. 


237 Divy 29.21-22, ekasya grhagatam ksetragatam ca \ ekasydvdrigatena 
desdntaragatam ca. Following Edgerton (BHSD, s.v. gata), one might 
translate this either as “the house(s) and the field(s)” and so on, or 
“what’s in the house(s) and in the field(s)” and so on. The sense here of 
gata seems to be “X and what it contains.” 

238 Neither of the two younger brothers even consider the possibility that 
their eldest brother Bhavila will choose option 3—that is, Purna. They 
imagine that he’ll either take option 1 (i.e., the house and the fields) or 
option 2 (i.e., the shop and the foreign holdings), and that they’ll get 
the other and, as a consolation prize, Purna. 

239 Following the Tibetan (Shackleton Bailey 1950: 175), read hdag cag gis 
brtags zin gyis —> Skt., <panksitam asmdbhih> Divy 30.1-2, 
pratyaksikrtam. 

240 Divy 30.3-4, dhuyantdm kuldni. The Tibetan (Shackleton Bailey 1950:175) 
reads gzu bo mi Inga zhig bos shig, which Shackleton Bailey translates as 
“Call five arbiters.” Burnouf (1844: 242n2) and Tatelman (84n37) are 
both unclear as to the meaning here. Tatelman remarks that “given 
the importance of the merchant’s guild later in the story, one might 
even infer ‘members of the guild.’” 

241 Divy 30.10, evam bhavatu mama pumaka iti The Tibetan (Shackleton 
Bailey 1950:175) reads “If that is so, then I’ll have little Purna” (gal te de 
lta[r?] na gang po ni kho bos bkur ro —> Skt., <yady evam bhavatu mama 
pumaka iti>). 

242 Following the Tibetan (Shackleton Bailey 1950: 176), read mna ma thu 
mo phyung shig —> Skt., <jyesthabhdtrke>. Divy 30.11, jyesthabhavike. 
Mss. CD readjyesthabharike. 

243 Following Divy 30.13, add grham. The Tibetan (Shackleton Bailey 1950: 
176) concurs. Divy 30.15-16, asmdbhir bhdjitam. 

244 Purna seems to be apportioning blame to Bhavila’s wife, for he says “in 
your house” (yusmdkam grhe) not “in our house.” Though Purna has 
been ousted from his home and his shop by his brothers, perhaps he is 
like his brother Bhavila in assuming that women are the cause of 
household dissent. 

245 Divy 30.23, drakutdkdrsdpandn. Flere the Tibetan (Shackleton Bailey 
1950:176) reads “a small measure of brass coins” (ma sha ka sgyu ma can 


dag —> Skt., <arakutamasakan>), as it does in the sentence that follows 
(Divy 30.24). 

246 Although Purna has “bought” (grhitvd) the load of wood, he apparently 
did so on credit, for he doesn’t pay the man until later. Cf Divy 31.20. 
Tatelman (2000: 53) translates this as “Purna [accepted this price], took 
the load of yellow sandalwood and carried it off.” 

247 Read presitam iti. Divy 31.8, presita iti. 

248 Divy 31.21-22, kidrso ’sau rdjd yasya grhe gosirsacandanam ndsti The 
Tibetan (Shackleton Bailey 1950:176) reads gang gi khyim na tsan dan sa 
mchog yod pa’i khyim de ci ‘dra ba zhig yin, which Shackleton Bailey 
translates as “What sort of house is it in which there is gosirsa sandal?” 
Though Shackleton Bailey tends to prefer those readings found in the 
Tibetan, he does note that in this case “the Sanskrit may well be right.” 
I agree. Vaidya (Divy-V 19.13) omits the term rdjd. 

249 In much the same way that Purna “satisfied” (samtosita) his family with 
food and the basic necessities, he led the king to “become satisfied” 
(paritusta) with his gift of a piece of sandalwood. Likewise, just as Bhava 
—Purna’s father—offered his servant girl a reward for providing him 
with the medicine that saved his life, the king of Surparaka offered 
Purna a reward for the same reason. 

250 Here the Tibetan (Shackleton Bailey 1950: 176) adds gal te song na de la 
kdr sd pa na drug hcu dbab bo, which Shackleton Bailey translates as “If 
he does so he shall be fined sixty kdrsdpanas.” Burnouf (1844: 245) and 
Tatelman (2000: 54) both add this sentence in their translations. 

251 Divy 32.14, sabdyata iti. Vaidya (Divy-V 19.18) emends to sabddyata iti. 

252 Divy 32.19, duram api param api gatvd. This idiom also occurred 
previously in this story (Divy 25.23), and there I translated it as “even if 
I go far away or to the next world...” The Tibetan (cf. Shackleton Bailey 
1950:174) likewise offers different translations in both cases. 

253 The Tibetan (Shackleton Bailey 1950: 176) reads “with such 
[merchandise]” (bdag cag la ’di ’dra bos ni —> Skt., <asmdkam idrsena 
[dravyena]>). Divy 32.26, asmdkam api. 

254 Following the Tibetan (Shackleton Bailey 1950: 176), read gang po la 
btsongs na —> Skt., <purnasydntike>. Divy 33.1, purnasydntikdd. 

255 The Tibetan (Shackleton Bailey 1950:176) omits the negative. 


256 Divy 33.12-14, tato baniggrdmena samjdtdmarsena sasteh kdrsdpandndm 
arthdydtape dhdritah. Though Edgerton tentatively translates dtape 
dhdritah as “he was assessed a fine,” here I follow Tatelman (2000: 85), 
who in turn follows Burnouf (1844: 246) and the Chinese translation (T 
1448: vol. XXIV, p. 10c20-22). 

257 Divy 34.1-2, sa sdhamkdrah kdmakdram adattvd nirgatah. Cowell and Neil 
(Divy 34nl) suggest kdmakdramadatvdn. The Tibetan (Shackleton Bailey 
1950: 177) reads de nga rgyal dang nyam[s?] du shed dang bcas pa’i dregs 
pas byung ba dang —> Skt, <sa sdhamkdrakdmakdramadatvdn (?)>. 

258 Divy 34.3-4, yathdkritam. Vaidya (Divy-V 20.26) emends toyathdkrtam. 

259 Vaidya (Divy-V 20.27) omits Divy 34.4-6. 

260 Divy 34.7, tesdm banijdm. Vaidya (Divy-V 20.27) emends to tesdm 
vanijyam. 

261 This is how much he owed the merchants after giving them 300,000 
gold coins as a deposit. Now he has paid up in full. 

262 For more on these kinds of fees, see Agrawala 1966: 71. 

263 Divy 34.29, uddndt pdrdyandt satyadrsah. Tatelman (2000: 85n57) emends 
to uddnam pdrdyanam satyadrstim. Cf. Levi 1915: 417-18. 

264 Lamotte (1988: 162) explains that “all these works have their 
correspondents in the Pali Khuddaka. The Dharmapadagdthd or 
Uddnafvarga] correspond to the Dhammapada. The Munigdthd are 
probably the Munigdthd of the Asokan edict at Bhabra... and the 
Munisutta of the Suttanipdta (i, 12). The Satyadrta (variant: Satyadrsa), 
although not yet identified, possibly refers to the eulogy of the ‘Truth, 
voice of the Immortal,’ which is the subject of the Subhdsitasutta of the 
Suttanipdta (iii, 3). The Sailagdthd are the equivalent of the Selasutta of 
the Suttanipdta (iii, 7). The Arthavargiydnisutrdni are the sixteen sutta of 
the Attfhajkavagga of the Suttanipdta (iv). The Pdrdyana is chapter V of 
the Suttanipdta. Finally, the Sthaviragdthd and Sthaviri- correspond 
respectively to the Thera- and Therigdthd of the Pali collection” (slightly 
modified). For more on these texts and their extant counterparts, see 
Levi 1915. 

265 Divy 35.4, naitdni gftdni kimtu khalv etad buddhavacanam. Vaidya (Divy-V 
21.ll) omits gitdni. The Tibetan (Shackleton Bailey 1950: 177) reads lags 
so I ’on ci I de ni sangs rgyas kyi[s] bka’o, for which Shackleton Bailey 


suggests naitdni gitdni \ kim nu khalv etad \ buddhavacanam (?). Following 
the Tibetan, Tatelman (2000: 58) translates this as “Caravan-leader, 
these are not [mere] songs! How could you possibly think that? These 
are the words of the Awakened One, the Buddha!” 

266 Divy 35.18, vdrttd. Vaidya (Divy-V 21.20) emends to vdrtd. 

267 Divy 35.19, kimartham. Vaidya (Divy-V 21.21) emends to kdmdrtham. 

268 Divy 36.8, apurvena. Edgerton (BHSD) suggests “extraordinarily,” “in a 
high degree,” but this is the only passage cited. Cowell and Neil (Divy 
673) suggest “suddenly.” The term is omitted in the Tibetan 
(Shackleton Bailey 1950:177). 

269 Following Divy 163.29-164 and Divy 558.2-3, read aho samghah aho 
dharmasya svdkhydtatd. The Tibetan (Shackleton Bailey 1950: 177) 
concurs. Divy 36.11-12, aho samghasya svdkhydtatd. 

270 The implication is that these new initiates don’t look like rank novices, 
whose heads would be freshly shaven, and they don’t act like them 
either. 

271 Following Vaidya’s emendation (Divy-V 22.20), read evam sthitah. Divy 
37.5, naiva sthitah. Cp. Divy 48.24 and 159.12, naiva sthitd, which Vaidya 
(Divy-V 29.32 and 98.22) emends to evam sthitd, and Divy 342.2, 
nopasthitd, which Vaidya (Divy-V 211.23) also emends to evam sthitd. 

Ill For another translation of the following section (Divy 37.5-40.14), see E. 
J. Thomas 1950: 40-43. In addition, writes Tatelman (2000: 86n65), “The 
Mulasarvastivadin version (Schmithausen 1987: 311-13) is preserved in 
the Chinese Samyuktdgama (T 99, chiian 13: vol. II, pt. 2, p. 89bl-c23); 
the very similar Theravadin sutta is found at Majjhima-nikdya iii, 267- 
70... and at Samyukta-nikdya iv, 60-63” (slightly modified). 

273 Following Divy 37.9-15. Divy 37.19, “and so on as before” (purvavat 
ydvat). 

274 Read samrdga for each of the following repetitions of sardga, though the 
differences between the two terms are minimal. Divy 37.25-27, 
nandisaumanasye sati sardgo bhavati | nandisardge sati 
nandisardgasamyojanam bhavati \ nandisardgasamyojanasamyuktah puma 
bhiksuh. The Tibetan (Shackleton Bailey 1950: 177) reads kun du chags 
par ‘gyur ro | kun du chags payod na kun du sbyor bar ‘gyur te \ dga’ ba dang 
I kun du chags pa dang \ kun du sbyor ba dang Idan par gyur pai dge slong 


Skt. <nandisaumanasye sati samrdgo bhavati \ samrdge sati 
samyojanam bhavati \ nandisamrdgasamyojanasamyukto bhiksuh..>. 

275 Divy 38.1-2, tdms ca bhiksur drstvd. Perhaps “after seeing them” should 
be deleted or revised to “after hearing them, smelling them, etc.” 
Tatelman (2000: 6l) translates this as “becoming aware of these.” 

276 Following Divy 37.22-27. Divy 38.2, “and so on as before” (purvavat 
ydvat). 

Ill The text is abbreviated here (Divy 38.3-4) with the expression “and so 
on as before” (purvavatydvat), but it isn’t clear what precisely has been 
abbreviated. I adapt the previous passage in accordance with the 
Tibetan, following both Burnouf (1844: 252) and Tatelman (2000: 61-62). 

278 Divy 38.4, suklapaksendntike nirvdnasyety ucyate. For more on the term 
suklapaksa in this passage and the troubles it seems to have given 
Burnouf (1844: 225nl), Thomas (1950: 4l), and Edgerton (BHSD), see 
Tatelman 2000: 86n69. 

279 Divy 38.11, asatyayd. The Tibetan (Shackleton Bailey 1950: 177) reads 
“indecent” (tshogs par me dbyung ba’i —> <asabhyayd>). Likewise at Divy 
38.14 and 38.17. 

280 Divy 38.12, tasya. The Tibetan (Shackleton Bailey 1950:177) reads de la — 
> Skt. <tatra> The Tibetan, likewise, reads tatra for tasya on Divy 38.12, 
38.15, 38.21, 38.23, 38.30, and 39.4. 

281 Following Divy 38.9-10. Divy 38.19, “and so on as before” (purvavat 
ydvat). 

282 Following Divy 38.9-10. Divy 38.26, “and so on as before” (purvavat 
ydvat). 

283 Following Divy 38.9-10. Divy 39.2, “and so on” (ydvat). 

284 Read Jehriyamdnd. Divy 39.1, Jehriyante. The Tibetan (Shackleton 1950: 
178) reads lus rnag can ’dis \ skyo ba dang \ ngo tsha ba | dang rnam par 
smod pa gang dag. 

285 Following Edgerton (BHSD, s.v. saurabhya), read sauratyena. Divy 39.12, 
saurabhyena. 

286 Divy 39.14, tirnas tdraya. I translate this expression literally, thought 
Tatelman (2000: 87n77) is right that the idea here is to “cross over the 
ocean of birth-and-death (samsdra, bhava).” 


287 Divy 39.14-15, dsvasta dsvdsaya. The idea here is that one should recover 
from a breathlessness, a kind of suffocation or claustrophobia, caused 
by the stresses of living in this world. In the Pabbajd-sutta in the 
Suttanipdta, for example, a young man decides to leave the confined life 
of a householder for the less confined life of a wandering Buddhist 
renunciant. As the text explains (Suttanipdta 72, v. 406), “‘Cramped is 
this household life. Passion is everywhere like dust,’ he thought. ‘But 
for the renunciant, living in the open air, the sky is the limit.’ Seeing 
this was so, he went forth as a monk” (sambddho yam ghardvdso 
rajassdyatanam iti abbhokdso va pabbajjd iti disvdna pabbaji). In this case, 
however, inhalation also entails inspiration, as in the archaic sense of 
the latter term. Elsewhere I translate variants of this term with forms 
of “to console.” 

288 Divy 39.29-40.1, asya duspurasydrthe pravisdmi. Though the object that is 
“hard to fill” (duspurasydrthe) is not directly mentioned, the referent is 
no doubt the stomach. Bhartrhari (cf. PSED, s.v. pithari) also makes the 
same allusion in his epigrams—jatharapithari duspureyam karoti 
vidambandm. 

289 In the previous section, Purna expressed his willingness to succumb to 
a variety of attacks, such as those by club or by sword, even if they 
resulted in his death. Here Purna once again expresses that same 
willingness, even pushing away his robe so that he would be even more 
vulnerable to the hunter’s already drawn arrow. 

290 Divy 40.8, siksdpadesu. Vaidya (Divy-V 24.20) emends to siksdpadesesu. 

291 Divy 40.11, anupraddpitdni. Cowell and Neil (Divy 40n3) query 
anupradatdni. Ms. A reads anupradatdni (?). Ms. D reads anupraddtdni. 
Mss. BC reads anupraddmitdni. Divy 550.23 has ddpitdni in a parallel 
passage. 

292 Eollowing Edgerton (BHSD, s.vv. uccaka, kocava), read vrsikocava or 
vrsikdkocava. Divy 40.10-11, vrsikoccaka. 

293 It is unclear here (Divy 40.11-12) whether it is Purna or the hunter who 
attains arhat-ship. Burnouf (1844: 255) understands the hunter to be 
the subject of the sentence, while Thomas (1950: 43), the Theravadin 
versions of the story, and the Chinese recension understand it to be 
Purna. Eor details, see Tatelman 2000: 87-88n85. 


294 Following Divy 282.1-4. Divy 40.13, “and so on” (ydvat). 

295 Divy 40.16, kdlakamin. More literally this expression means “black¬ 
eared,” though it is an attested idiom for an evil omen. Tatelman’s 
(2000: 88n9l) remarks here are instructive: “Since kdla also means 
‘death,’ one could also translate kdlakamin as ‘he who wears death in 
his ear’. In this passage, the brothers and Bhavila are talking at cross 
purposes: the former regard Purna’s departure as the end of their ‘bad 
luck,’ while Bhavila feels Purna’s absence as the departure of good 
fortune. Recall also that the three brothers have long been named for 
the types of earrings they wear [Divy 26.24-29]. Thus the pair here 
express their animosity toward Purna by means of an ironic symmetry 
with their own nicknames.” For more on this term, see Agrawala 1966: 
69-70. See also DPPN, s.v. kdlakanni. 

296 Divy 40.18, pumakah | srfr sd... Vaidya (Divy-V 24.27) emends to 
pumakasrih. 

297 what he means here is that he is no longer blessed with the good 
fortune that is srf, not that he has lost all of his money. He refers to 
Purna as though he were “prosperity” (srf) incarnate, like Sri the 
goddess of wealth, otherwise known as Laksmi. 

298 Following Divy 34.15-17 (modified accordingly). Divy 40.26, purvavat 
ydvat. 

299 Divy 41.4., vodhum drabdhdni. The Tibetan (Shackleton Bailey 1950: 178) 
reads de nas sa mchog gi tshal sta re Inga [h]rgya tsam gyis head par brtsams 
so, which Shackleton Bailey translates as “Then they began to cut the 
sandal forest with five hundred axes.” Likewise, in what follows, he 
notes, “in [Divy 4l].6 vahato drstvd becomes gcod par mthong ngo and 
vahanti in [Divy 41.]9, ’gums na (‘respectful’ equivalent of gcod na).” M. 
G. Dhadphale (personal correspondence) has suggested to me that 
these instances of Vvah might signify Vvaddh, since in some Prakrits, 
when there is a conjunct of a consonant and its aspirate (e.g., da + dha), 
the consonants drop out and just the aspirate remains (e.g., da + dha = 
ha). Even an aspirate consonant can reduce to just its aspiration, as in 
the case of the Prakrit epic, the Gaudavaho (i.e., Gaudavadho —> 
Gaudavaho). Hence, vodhum might signify voddhum, vahanti would be 
vaddhanti (cf PTSD, s.v. vaddheti), and vahatah would be vaddhatah. 


300 Following Divy 41.13-14, read mahdkdlikdvdtahhayam. Divy 41.11, 
mahdntam kdlikdvdtabhayam. 

301 Following the Tibetan (Shackleton Bailey 1950:179), read zhi ha dang [ni] 
chu lha lus ngan nor lha sags —> Skt., <sivavarunakuveravdsavddyd->. This 
corrects the verse to the puspitdgrd metre. Divy 41.16, 
sivavarunakuverasakrahrahmddyd-. 

302 Sacfs husband is Indra; Hari is another name for Visnu; and Sankara 
refers to Siva. 

303 Divy 41.21-22, vdtapisdcadasthdh. Vaidya (Divy-V 25.19) emends to 
vdtapiMcadasthdh and in brackets suggests yaksdh. 

304 As we read elsewhere in the Divydvaddna (e.g., Divy 84.6-7,190.8, 492.9- 
lO), “the knowledge and insight of arhats does not operate unless they 
focus their attention.” In other words, Purna must focus his attention 
in order to see his brother’s situation. Though the specific act of what I 
translate as “focusing the attention” (samanvdhara) is unclear, it seems 
to involve collecting (dhara) oneself, and then gathering (sam) and 
directing (anu) one’s attention. For more on this term, see Edgerton 
(BHSD, s.v. samanvdharati). For more on this trope, see my footnotes to 
Divy 83.7 and Divy 84.6-7. 

305 Divy 42.17Jarddharmdham. Cf. Divy 187.2. 

306 This passage seems to have been abbreviated. Cf. Divy 232.25-233.16. 

307 Divy 43.1, candanamdlam prdsddam. Quite likely the bases of such 
“palaces” (prdsdda) were made of stone and the upper stories were 
built of wood. For more on the architecture of these buildings, see 
Coomaraswamyl928: 268-69 and Meister 1988-89. 

308 Divy 43.20, drdmikena. The Tibetan (Shackleton Bailey 1950: 180) reads 
khyim pa zhig, for which Shackleton Bailey suggests Skt., dgdrika. 
Tatelman (2000: 68) follows the Tibetan and translates the term as “lay- 
disciple.” 

309 Read visuddhasilin to restore to upajdti meter. Divy 43.22, visuddhasila. 

310 Divy 43.27, vaiduryasaldkdvat Considering that Ananda reads this 
apparition as a de facto invitation to a meal and then distributes 
saldkds—in this case meaning “tally sticks”—there does seem to be 
some homology between the saldkd that magically appears before the 
monks and those that the monks take to indicate their willingness to 


go to the city of Surparaka for a meal. Edgerton (BHSD, s.v. saldkd) 
suggests “like a sliver of vaidurya (in color).” Burnouf (1844: 259) 
translates it as “aiguilles de lapislazuli” and Tatelman (2000: 68) as “a 
staff of lapis lazuli.” 

Though vaidurya is often translated as “lapis lazuli” or “cat’s eye,” 
the term and its equivalents are used in Sanskrit, Prakrit, and Tibetan 
literature to refer to objects that are the color of water (as above), as 
well as blue, green, and yellow. Unlike lapis lazuli or cat’s eye, beryl 
can range in color from pale green to light blue (e.g., aquamarine), or 
from yellow to white (e.g., chrysoberyl). For an excellent discussion of 
the term, see Winder 1987. 

311 “This Purna,” writes Tatelman (2000: 89nl09), “is given the same 
epithet in the Sumdgadhdvaddna (iwamoto 1978: 68). The term may be 
meant to suggest strict adherence to an ascetical life-style.” For 
various parallels in the Pali materials, see DPPN, s.v. Kundadhana 
Thera. 

312 Divy 44.9, prajndvimuktah. This term, following Tatelman (2000: 89- 
90nll0), “refers to one who has attained arhatship through intellectual 
analysis or intuition without attaining the higher yogic ‘absorptions’ 
(samdpatti), which alone confer such powers as flight, clairvoyance, 
etc. The ‘insight-liberated’ individual is one of seven types of 
practitioners classified according to temperament (Majjhima-nikdya i, 
477-80) and, according to Samyutta-nikdya i, 191, by far the most 
common. On the seven types, see Sangharakshita 1967: 154-58 and 
Gombrich 1996: 96-134” (slightly modified). 

313 Following the Tibetan (Shackleton Bailey 1950: 180), read rah shyin —> 
Skt., <sudatta>. Divy 44.13, sujdtasya. Sudatta is Anathapindada’s given 
name. Cf. Edgerton (BHSD, s.v. sujdta). The King of Kosala in this 
instance is King Prasenajit, and Mrgara is his chief minister. 

314 Divy 44.25, jarayd hi. The Tibetan (Shackleton Bailey 1950:180) reads rga 
bos daryal gyur kyang —> Skt., <jaraydpi>. 

315 Divy 44.28, caitya saldkdgrahane. Tatelman (2000: 69), following Burnouf 
(1844: 261), reads caitya in the sense of an object of veneration and 
translates this expression as “in the matter of taking ecclesiastical 
food-tickets.” Yet the term caitya in this context is odd—to quote 


Tatelman (2000: 90nll7), “its precise function here is unclear.” I read 
caitya instead as ca etya, a conjunction and a gerund, rather than a 
noun. 

316 Following Divy 45.4-6. Divy 45.9, “and so on as before” (purvavatydvat). 

317 Divy 45.17-18, ydvat patracdrikd rddhyd haritacdrikd bhdjanacdrikds 
cdgatdh. Agrawala (1966: 71-72) discusses this passage in great depth, 
and explains that “the real meaning is that cdrika denoted persons who 
formed part of a procession holding various auspicious objects in their 
hands or who moved on the back of auspicial animals or in chariots or 
appeared seated in vimdnas [‘flying mansions’], all of them moving at 
the head of the procession in an order.” An earlier version of this 
account had appeared as an article, and in it Agrawala (1964) quotes 
Edgerton’s full entry from the BHSD (s.v. cdrika) before refuting it. 
Tatelman (2000: 70) translates this as “Just then, monks, seated in 
[vehicles fashioned from] leaves, from tree-branches and from water- 
pots began to arrive, flying in by means of their psychic powers.” 
Yutaka Iwamoto (1968: 84-85) likewise translates a similar passage in 
the Sumdgadhdvaddna. Yet in the verse that follows (Divy 45.27-28), 
monks are said to have recourse to a variety of vehicles, though patra, 
harita, and hhdjana are not among them. More likely is that the monks 
arrive with various implements to accept the meal that they came to 
Surparaka to receive. This may be why patracdrikd, haritacdrikd, and 
bhdjanacdrikd occur in this passage with the variants patravdrikd, 
haritavdrikd, and bhdjanavdrikd (Divy 45n2). The last of these terms, 
bhdjanavdrika—“the monastery official in charge of bowls”—is cited in 
the Mahdvyutpatti (§9069). The Tibetan (Burnouf 1844: 261n2) translates 
these terms as lo ma ’dri ma, shing tshe ’dri ma, and sngang spyad ‘dri ma. 
The term patra here is probably similar to the Hindi patrdvali—a plate 
made with stitched-together leaves. The term harita, though 
unattested in this context, may refer to some kind of leafy branch like 
a banana leaf. 

318 This is the typical beginning of a long stock passage that describes the 
Buddha and the monks in his entourage (e.g., Divy 125.25-126.14, 
148.8-148.24, 182.1-182.21). I do not include it in my translation. 


however, since there is no indication here that the remainder of the 
passage is to be supplied. 

319 Divy 46.20, arhacchataih. Vaidya (Divy-V 28.21) emends to arhacchdntaih. 

320 Following Divy 46.23-26 (slightly modified). Divy 47.10, “and so on” 
(ydvat). 

321 Divy 47.16, atikrdntdtikrdntdh. But the manuscripts (Divy 47n4) read 
atikrdntdbhikrdntah. The Tibetan (Shackleton Bailey 1950: 180) reads 
’phags so \ mngon par ’phags so, for which Shackleton Bailey suggests 
Skt., atikrdntdbhikrdntdh. In the same trope elsewhere (Divy 311.5-6), 
we find abhikrdnto ’ham bhadantdbhikrdntah. 

322 Following the Tibetan (Shackleton Bailey 1950: 180), read ‘khor sar —> 
skt., <medhydm>. This is confirmed by Bendall (Divy 660) in his 
description of fragments from the Divydvaddna. Divy 47.23, yastydm. 
Tatelman (2000: 72) follows the Tibetan reading, and the Tibetan sense 
of the term (cf Burnouf 1844: 265n2), and translates this as “...planted 
that bakula branch in the path around that stupa.” For more on the 
placement of a “terrace” (medhi) and “post” (yasti) in the architecture 
of a stupa, see Divy 244.9-12. 

323 Following the Tibetan (Shackleton Bailey 1950: 180-81), read ne’u gsing 
mams ni glogs —> Skt., <krstam>. Divy 48.3, krsnam. Cf. Divy 127.5, where 
within the same trope occurs sddvaldni krsata. 

324 The Tibetan (Shackleton Bailey 1950: 18l) reads “The Blessed One said, 
‘Seers, has your hermitage, which was well provided with flowers, 
fruit, and water, been destroyed? Shall it be restored to how it was 
before?’ ‘Let it be so. Blessed One’” (boom Man ’das kyis bka’ stsal pa | 
drang srong dag bsti gnas me tog dang ’bras bu dang chu phun sum tshogs pa 
ci ste ma mng | ji sngon gyiji Ita ba de bzhin du by a ‘am \ bcom Man ‘das 
mdzad du gsol —> Skt., <bhagavdn dha | rsayah kim 
puspaphalasaliMsampannam dsramapadam vinaspm \ kim yathdpaurdnam 
bhavatu | bhavatu bhagavan>). Divy 48.7-10, bhagavdn dha kim^ \ te 
kathayanti | bhagavan puspaphalasalilasampannam dsramapadam vinastam 
yathdpaurdnam bhavatu | bhavatu ity dha bhagavdn.^ 

^ In his description of fragments from the Divydvaddna, Bendall 
(Divy 661) reads dha maharsayah kim. 


^ Though the manuscripts (Divy 48n2) read bhavatu bhagavdn, 
Cowell and Neil have added ity aha. Bendall (Divy 661) likewise 
reads bhavatu bhagavdn, which lends additional support to the 
Tibetan reading of this passage. 

325 Following Vaidya’s emendation (Divy-V 29.32), read evam sthitd. Divy 
48.24, naiva sthitd. 

326 Following Divy 180.22-28 (modified accordingly). Divy 48.25, “and so on 
as before” (purvavatydvat). 

327 Following Divy 67.5-7. Divy 49.5, “and so on as before” (purvavatydvat). 

328 Following Divy 48.17-24 (modified accordingly). Divy 49.15-17, purvavat 
ydvad bhagavatd ehibhiksukayd pravrdjito ydvan naiva sthito 
buddhamanorathena. Though one would expect dbhdsitah for pravrdjitah 
(cf Divy 48.19, 281.23, 341.27, 558.12), one does find ehibhiksukayd 
pravrdjitdh purvavatydvat at Divy 463.25-26. 

329 The Tibetan (Shackleton Bailey 1950:18l) reads “princes” (rgyal poH sras 
—> Skt., rdjaputrdh). 

330 Divy 50.1, apasyan. The manuscript fragments examined by Bendall 
(Divy 661) read “saw” (apasyat), and the Tibetan (Shackleton Bailey 
1950: 181) concurs, but this is a much less desirable reading. It is 
crucial here that the people cant see the Buddha. Tatelman (2000: 76; 
92nl48) concurs and likewise translates the text as is. 

331 Divy 50.14, trapukarni ca pramtam. However, the manuscript fragments 
examined by Bendall (Divy 661) read trapukarni suci pranitam, 
substituting “excellent” (suci) for “and” (ca), and the Tibetan 
(shackleton Bailey 1950:18l) concurs. 

332 Divy 50.23, agocarikarisyatah. Although the CPD cites agocara as meaning 
both “improper pasture” and “behavior not to be indulged in,” 
Edgerton (BHSD, s.v. agocara) cites only the latter of the two meanings, 
while the former meaning can be explained by breaking up the term as 
“not” (a) “a pastureland” (gocara)—in short, undesirable if not 
uninhabitable—the latter meaning is less apparent. M. G. Dhadphale 
(personal communication) suggests that agocara in this latter sense 
may represent a mis-Sanskritization of Pali dgucdrin, a “wrong” (dgu) 
“doer” (cdrin)—what should have been Skt. dgascdrin. This seems all the 
more likely in this passage, which provides the two references given 


by Edgerton, because what is being discussed is nagas. As the CPD 
notes, dgu is “mostly used in etym[ological] expl[anations] of naga.” 
For example, as we read in Sutta Nipdta (SN 88, v. 522), a naga is one 
who “does no wrong in the world” (dgum na karoti kind lake). But in this 
context, naga is an epithet of a buddha or an arhat, not a serpent who 
lives in the ocean. Perhaps what we have in the Divydvaddna is an 
explanation that while real ndgds, such as buddhas and arhats, “do no 
wrong,” wrong is precisely what those other nagas do. With the term 
agocarikarisyatah, both meanings may have been at play, though 
Edgerton is right to stress the latter. Edgerton (BHSD, s.v. agocari- 
karoti) translates this passage as “take heed for the city of S[urparaka] 
that no wrong behavior (i.e. injury to the inhabitants, [Divy] 51.3-5) 
takes place.” Tatelman (2000: 76) captures this ambivalence well with 
his translation: “they will wreak havoc.” The Buddha may have been 
concerned that the nagas would misbehave and that they would ruin 
Surparaka. 

333 Divy 50.25, dtyayikapindapdtam. Following Edgerton (BHSD, s.v. dtyayika) 
and Burnouf (1844: 628), Tatelman (2000: 93nl58) explains that “the 
term ‘irregular’ (or ‘special’ or ‘transgressive’ or ‘untimely’) almsfood 
(dtyayikapindapdta) refers to a meal taken in a manner or at a time—for 
example, after noon, when monks are not supposed to take solids— 
which violates strict Vinaya regulations, but which irregularity is 
justified by circumstances.” Tatelman then goes on to posit a sequence 
of events that might explain the Buddha’s rather cryptic remark: “if he 
is to intercept the nagas, the Buddha cannot take the time to have 
lunch at the home of Purna’s brothers. Instead, he has Maudgalyayana 
fetch his meal. When Maudgalyayana returns with the food, the 
Buddha takes it with him, meets up with the nagas, admonishes and 
instructs them, and only then eats. Finally, he accepts a beverage—the 
part of the meal he did not bring with him—from his new lay- 
disciples.” 

334 Divy 50.28, upadhau. Vaidya (Divy-V 31.8) emends to upddhau. Edgerton 
(BHSD, s.v. upadhi) translates this as “the Ford was acting in regard to 
material things (of the assembly of monks), in the function of an 
upadhi-vdrika”—that is, “an acting caretaker of a monastery.” It was, in 


other words, his turn to be property master, the one responsible for 
managing and protecting the offerings given to the community. The 
Tibetan reads upadhivaraka as dge skos (Mahdvyutpatti §9067)—one 
monitoring “virtue” (dge ba)—or a close variant such as dge bskos, 
which Jaschke (1987) explains as “censor, and at the same time provost 
and beadle in a monastery, who has to watch over strict order, and to 
punish transgressors.” Cf. Schopen 1996: 97n35. M. G. Dhadphale 
(personal communication) suggests that upadhi may be connected to 
upadana, in the sense of “receiving” or “acquiring,” just as pranidhi is 
connected to pranidhana, though one would still have to explain the 
added aspiration (i.e., d to dh). Edgerton notes that vdrika occurs in the 
names of various monastic officials (e.g., bhdjanavdrika, pdniyavdrika, 
sayandsanavdrika) in the sense of “charged with,” “superintendent of,” 
and “one who watches over.” But vdrika can also mean “turn.” Hence, 
these monastic titles may refer to someone whose turn it was to be in 
charge of something, whether “bowls” (bhdjana) or “bedding and 
seats” (sayandsana). 

335 Divy 51.2, nagaram md ’gocaribhavi^ati. Vaidya (Divy-V 31.9-10) emends 
to nagaram agocaribhavisyati. 

336 Divy 51.10-11, yady ekasyaiva pdniyam pdsydmi. This is a conjecture. Ms. 
A reads yady eva bhagavdniyam. Ms. C reads yady eta bhavdniyam. Ms. D 
reads yad desayeyam pdniyam. Ms. B is corrupt. Ms. H 19al reads yady 
ekasya pdniya pdsydmi. Bendall’s manuscript (66l), yadi ekasya pdniyam. 
The Tibetan (Shackleton Bailey 1950:182) reads gal te gcig gi chu gsol na 
ni des na gzhan dag gzhan du sems par gyur bos —> Skt., <yady ekasya 
pdniyarn pdsydmy aparesdm>. 

337 Divy 51.23, parikaret. Vaidya (Divy-V 31.23) emends to paricaret. The 
Tibetan (Shackleton Bailey 1950:182) reads khur du thogs sam, for which 
Shackleton Bailey suggests Skt., pariharet. This would work quite well if 
on Divy 51.22 we emended ekendmsena to ekendmsena. This could be 
taken as ''Were a son to carry his father on one shoulder and his 
mother on the other shoulder for a full one hundred years.” 

338 Divy 51.24, si/d. Edgerton (BHSD) explains that it probably means 
“crystal.” The Mahdvyutpatti (§5955) equates it with the Tibetan man 
shel. 


339 Divy 51.25, musdragalva (mss. BCD, susdragalva). This term no doubt 
refers to a kind of precious stone, but it is unclear which one—perhaps 
coral, emerald, or cat’s eye. Edgerton (BHSD) notes that “in recent 
years most interpreters of Buddhist Hybrid Sanskrit have left the exact 
meaning undetermined.” The Mahdvyutpatti (§5956) offers spug as the 
Tibetan equivalent. Lokesh Chandra (2001) translates spug with 
karketana, a Sanskrit term for a precious though indistinct gemstone, 
offering little additional insight. 

340 Divy 51.25, lohitakd. Apparently the same as lohitamuktd, which the 
Mahdvyutpatti (§5953) translates with the Tibetan mu tig dmar po. 

341 Divy 52.4, yad aham. The Tibetan (Shackleton Bailey 1950: 182) suggests 
Skt., yan nv aham. 

342 Divy 52.7, duram vayam ihdgatdh. Though the literal meaning of the 
Sanskrit here is clear, its figurative meaning is not. Burnouf (1844: 271) 
translates this as “Nous sommes ici bien loin de cet univers.” Tatelman 
(2000: 78) translates it as “We in this world are far away from there.” 

343 Edgerton (BHSD) and Tatelman (2000: 78) take hhadrakanyd as a proper 
name. 

344 Divy 52.19, bhadantah. The Tibetan (Shackleton Bailey 1950: 182) reads 
“gentlemen” (shes Idan dag —> Skt., <bhavantah>). 

345 Divy 52.21, anayd. Vaidya (Divy-V 32.7) emends to anydh. 

346 Eollowing Divy 47.11-16. Divy 52.27, “and so on as before” (purvavat 
ydvat). 

347 Divy 52.28, tavdnubhdvdt. The term anubhdva, Schopen (2000: 147nII.18) 
writes, “is frequently found in association with the Buddha himself in 
the form of buddhdnubhdvena, and has crucial bearing on how this 
figure was understood... At a minimum, the term seems to refer to the 
power, force, or ability to effect and affect things which are external to 
oneself—people, events, etc. It appears to be as much magical as 
moral, and in fact overlaps and is sometimes paired with rddhi.” With 
that said, it may be more appropriate to translate anubhdva as “the 
effects of power” or “innate power,” though I generally translate it as 
simply “power.” 

348 Eollowing Vaidya’s emendation (Divy-V 32.14) as well as Shackleton 
Bailey’s suggestion (1950: 182), read apetadosam. Eikewise Divy 555.3. 


Divy 52.30, apetadosa. 

349 Following Divy 65.6-7. Divy 53.13 (omitted). 

350 Divy 53.18, nirmadayati. Vaidya (Divy-V) 32.25 emends to nirydtayati. Cf. 
Edgerton (BHSD, s.v. nirmadayati). Perhaps nirmadayati is connected 
with nirmardayati or nirmdlayati. Cf. Divy 345.28-346.1. 

351 Read dgatdh smo bhagavan | dgatd maudgalydyana \ tatah. Divy 53.20-21, 
dgatdh smo bhagavan | dgatd | maudgalydyanas tatah. 

352 Divy 53.22, manojavd. This term also appears later in the text (Divy 
636.27) in a list of various kinds of magic, but it is not defined. Edgerton 
(BSHD) observes only that it is a “name of a kind of magic.” 

353 Divy 53.22-23, na mayd bhadanta vijhdtam evam gambhiram evam 
gambhfrd buddhadharmdh. The Tibetan (Shackleton Bailey 1950:182-83) 
suggests Skt., <na mayd bhadanta vijhdtam evam gambhird 
buddhadharmd>. 

354 Following the Tibetan (Shackleton Bailey 1950: 182-83), read Skt., 
<ndbhavisyat>. Divy 53.25, abhavisyat. 

355 As Shackleton Bailey (1950: 183) observes, “Maudgalyayana means that 
had he realized the grandeur of the Buddha’s dharmas he would have 
striven for Buddhahood (samyaksambodhi) instead of stopping short at 
the attainment of Arhatship.” Cowell and Neil (Divy 705) offer a 
translation of this passage that Shackleton Bailey is right to describe as 
“altogether astray.” 

356 Divy 54.2-3, labdhasambhdrdni parinatapratyaydni. Though sambhdra can 
have the technical meaning of “equipment” or “prerequisite” for 
awakening, I follow the Tibetan (cf D nya 34b4) and translate the term 
here in its nontechnical sense. Tatelman (2000: 80) offers this 
translation of the passage (Divy 54.1-3): “Monks, the monk Purna 
performed and accumulated many deeds, the bases of which are about 
to ripen, which exist in a multitude and the effects of which are 
inevitable.” In a similar instance, Ch’en (1945-47: 297n226) offers this 
translation: “0 monks, acts were performed by Svagata which 
accumulated and reached their fullness, whose causes have matured, 
which approached him like a flood, and which were inevitable in their 
results.” 


357 Divy 54.6, api tupdttesv eva. As Cowell and Neil (Divy 54nl) observe, “The 
MSS. read here and elsewhere bhupdntesv eva or perhaps bhuydntesv 
eva” (e.g., Divy 131.11, 141.11, 191.16, 282.15). Their conjecture “is 
based on the fact that tu and tt are sometimes written in the MSS. like 
bhu and nt.” Edgerton (BHSD, s.v. dhatu) notes that this emendation is 
“probable.” Burnouf (1844: 35nl) suggests emending to api bhutdntsv 
eva. If we follow Cowell and Neil’s emendation, updtta might be 
explained as the past passive participle of upa + d + Vdd. This would 
have the sense of “collected” or “brought forward,” likely related to 
the technical notion of updddna as it figures in interdependent arising 
(cf BHSD, s.v. updddna). Tatelman (2000: 80-81) offers a somewhat free 
translation of this trope (Divy 54.6-8): “Rather deeds that are 
performed and accumulated manifest their effects in the [five] 
constituents of the personality, in states of mind, in the whole 
complex of embodied experience, where they were performed, and 
these results may be wholesome or unwholesome.” 

358 Following Divy 131.13, 191.19, 282.17, read kalpakotisatair api. Divy 54.9, 
api kalpasatair api. 

359 Following the Tibetan (Shackleton Bailey 1950: 183), read sde snod gsum 
par gyur te \ chos bzhin gyis dge ’dun gyi zhal ta ba byed do —> Skt., 
<tripitakah sarnvjttah samghasya ca>. Divy 54.15-16, tripitakasamghasya ca 
dharmavaiydvrtyam karoti. 

360 Divy 54.26, yan mayd caramyam tat krtam aham sakalabandhandbaddhah. 
The Tibetan (Shackleton Bailey 1950: 183-84) reads “Since going forth 
as a monk, I have done what should be done and become released from 
all bonds [to existence]. But you are still bound by all these bonds” (kho 
bos ni rab tu byung bai by a ba by as te \ ching ba mtha dag las grol bayin la 
I khyod ni ’ching ba mtha’ dag gis beings pa yin pas —> Skt., <pravrajya 
karaniyam tat krtam aham sakalabandhandbaddhas tvam 
sakalabandhanabaddhah>). 

361 Divy 55.7-8, skandhakauMam ca krtam. The Tibetan (D ka 63b2) reads 
phung po la mkhas pa dang \ khams la mkhas pa dang \ skye mched la mkhas 
pa dang \ rten cing ’brel par ’byung ba la mkhas pa dang \ gnas dang gnas ma 
yin pa la mkhas par bya’o —> Skt., <skandhakauMam dhdtukaus'alam 
dyatanakausalam pratityasamutpddakaus'alam bhavdbhavakaus'alam (?)>. 


362 Divy 55.17, naukramah. This peculiar term seems to refer to a collection 
of boats strung together, though Edgerton (BHSD) posits that it may 
refer to a navigatable passageway for ships. Elsewhere it seems to refer 
to a particular kind of raft (Strong 1992: 324n29). 

363 Divy 55.19, vinipatitasarirdh. This expression also suggests that nagas 
have “bodies” (sarlra) that have “fallen” (vinipatita) in the hierarchy of 
sarnsara. As embodied beings, they inhabit a lower karmic realm than 
gods and mortals. Cf Divy 333.8. 

364 Divy 56.8, 

ye taranty amavam sarah setum krtvd visrjya palvaldni | 
kolam hijandh prabandhitd uttirnd medhdvinojandh || 

As Shackleton Bailey (1951: 82) notes, “The obscurity of the couplet 
remains in the Tibetan version which, however, suggests ke cit (kha cig) 
was read for ye andjanah prabandhati (skye bo mams ni gzings ‘cha) for 
jandh prabandhitd.” Eor instances of this verse in Pali, see the Uddna 
(90/§8.6.16; trans. in Masefield 1994: 178) and its commentary 
(Paramatthadipani i, 424) and the Mahdparinibbdna-sutta in the 
Dighanikdya (ii, 89/§16.1.34; trans. in Walshe 1987: 239) and its 
commentary (Sumahgalavildsini 543). In the latter, Buddhaghosa 
interprets saram as “craving” (tanhd) and seta as “the noble path” 
(ariyamaggo). These Pali versions also preserve a variation in tense in 
the second couplet: “People bind a raft, the wise have crossed already” 
(kullarn hi jam pabandhati tinnd medhdvinojand). Eor more on this verse, 
see Dhadphale 1980:181-82. 

365 Eollowing Cowell and Neil’s conjecture (Divy 56n3), read unnatonnatam. 
The Tibetan (Shackleton Bailey 1951: 82) concurs. Divy 56.14, 
uttatonnatam. 

366 Eollowing the Tibetan (Shackleton Bailey 1951: 82), add tshe dang Man pa 
kun dga bo la —> Skt., <dnandam> Divy 56.15 (omitted). 

367 Cowell and Neil (Divy 56) follow ms. B, tiryak sodasapravedhah. Eikewise 
ms. H 20bll. Ms. A reads tiryakvydmavestanena. Ms. D reads sahasram 
tiryak vydmavestanena. Ms. C. reads vydmasahasram tiryak sodasa 
vydmavestanena pravedhah. These unitalicized words are, as Cowell and 


Neil (Divy 56n5) observe, “dotted as if superfluous” in the manuscript. 
The Tibetan (Shackleton Bailey 1951: 82) reads sboms su ‘dom drug cuyod 
pa —> Skt., <tiryak sastivydmah>. Cp. Divy 59.16, vydmasahasram 
tiryaksodasapravedham. 

368 Following the Tibetan (Shackleton Bailey 1951: 82), read dbugs ‘byin par 
mdzad pa phyag gis —> Skt., <dsvdsanakarena karena>. Divy 56.22, 
bhftdndm dsvdsanakarena. 

369 The Tibetan (Shackleton Bailey 1951: 82) omits this sentence and the 
one before it. 

370 Following Divy 57.8, read kutra anena paryupdsitam. The Tibetan 
(shackleton Bailey 1951: 82) concurs. Divy 57.6, “How was this respect 
paid and by whom?” (kutra kena paryupdsitam iti). 

371 Divy 57.17, devaputrah. In certain cases, putra means “a real one” or “the 
quintessential,” as in the Hindi, uUu ka pattha—“a real owl.” Here, 
however, the opposite seems to be the case. A devaputra seems to be a 
god of lesser standing than a deva. A more literal translation would be 
“son of god,” but this rendering is unduly loaded with Christian 
connotations. I translate it either as “divine being” or “divinely born.” 

372 Divy 57.17-18, tat te putratve samdddpayisydmi. The Tibetan (Shackleton 
Bailey 1951: 83) reads de khyod kyi bu bskor bar byao —> Skt., <tam te>. 

373 The Tibetan (Shackleton Bailey 1951: 83) reads “body” (lus las —> Skt., 
<kdydt>). Cf Divy 193.21, “a bad smell emerges from his body” 
(daurgandham kdyena niskrdmati). 

374 Divy 57.21, dhrtim. The Tibetan (Shackleton Bailey 1951: 83) reads “joy” 
(dga’—> Skt., <pr\tim>). 

375 Divy 58.17, vastupariksdydm. Ms. D, however, reads “knowledge of 
cloth” (vastrapariksd). Nilakantha Sastri (1945: lO) prefers this latter 
reading, while Sitaram Roy (1971:154) prefers the former. 

376 Divy 58.21, murdhnabhisiktdndm. While this term could be translated 
more literally as “anointed on the head,” the Divydvaddna (Divy 544.2- 
6) makes it clear this refers to a royal coronation ceremony. 

377 Divy 58.26, mustibandhe padabandhe s'ikhdbandhe. Edgerton (BHSD) takes 
these expressions to refer to methods of holding a bow. The 
Mahdvyutpatti (§4978, §4980) explains mustibandha as a “grasping 
posture” Cdzin stangs), and it explains pddabandha (= padabandha) as a 


“step-posture” (gom stangs) or “step-manner” (gob stabs). Likewise, the 
Mahdvastu (ii.82.17; trans. in Jones 1976: ii, 79) uses mustisambandha in a 
similar sense, though Jones translates the term as “the range of his 
fist.” 

378 Following the Mahdvyutpatti (§4996) and Edgerton (BHSD, s.v. sthdna), 
understand as vidydsthdna. Divy 58.27, sthdna. Cf. Divy 100.2 ff. 442.5 ff. 
For another translation of this passage, see Schiefner 1988: 52-53. 

379 The “hall for almsgiving” (ddnasdld) was, presumably, where the king 
would make offerings to his subjects. Judging from this story, it may 
have functioned something like a soup kitchen. 

380 Divy 60.1, svapathy adanam dddya bhuktvd. Perhaps emend to 
svapathyddanam. The Tibetan (Shackleton Bailey 1951: 83) reads “they 
brought their own food” (rang rang gi rgyags blangs nos —> Skt., <svam 
svam adanam dddya>). 

381 Divy 60.15 (= ms. B), samyamamcakravartl Ms. A reads samayamani-. Ms. 
C reads sayamam-. Ms. D reads sayamanma-. The Tibetan (Shackleton 
Bailey 1951: 83) preserves yang dag par sdom pa’i ’khor lo sgyur ba —> Skt., 
<samyamanika->. Edgerton (BHSD, s.v. samyamani) queries “emperor of 
(residing in) Sarnyamani (Yama’s city).” 

382 Divy 60.20-22, sa imdm eva samudraparyantdm prthivim akhildm 

akantakdm anutpiddm adandendsastrena dharmena 

samayendbhinirjityddhydvasi^ati. The more conventional and 
normative reading, however, would be as follows: “He will conquer the 
vast sea-bound earth, without punishment or weapons, justly and 
evenhandedly, and then rule there so that it will be entirely fertile, 
without enemies, and without oppression.” Cp. Digha-nikdya i, 89 and 
ii, 17 (trans. in Walshe 1987: 112, 205), “He dwells having conquered 
this sea-girt land without stick or sword, by the law.” 

383 Divy 60.24, maitreydmsena sphuritvd. Cf. Divy 66.18, “suffusing this entire 
world with loving kindness” (sarvam imam lokam maitrendmsena 
sphuritvd). Perhaps this should be emended to maitrendmsena, replacing 
the yd with nd. The Tibetan (Shackleton Bailey 1951: 83-84) preserves 
“with immeasurable loving kindness” (byams pa tshad med pa’i yan lag 
gis —> Skt., <maitryaprameydmsena>). Shackleton Bailey thinks this is 
probably the correct reading here and at Divy 61.12 and 66.18. 


384 Kalpana Upreti (1995: 25) suggests that each king had a respective 
treasure: turmeric (pingala), a type of rice (panduka), cardamom 
(eldpatra), and conch (sankha). In other sources, these “treasures” 
(nidhi) are guarded not by kings but by nagas. In fact, J. Vogel (1926) 
has written convincingly that the origin of these “treasures” is to be 
found in the naga cult. For a thorough account of these treasures and 
this passage in particular, see K. R. Norman 1983. In addition, see 
Edgerton (BHSD, s.v. elapatra). 

385 Divy 61.20, asitibhiksukotivdrah. Vaidya (Divy-V 37.17) emends to 
asitibhiksukotiparivdrah. The Tibetan (Shackleton Bailey 1951: 84) reads 
9.6 million monks Ckhor dge slong’bumphragdgubcurtsadrugdang—>Skt., 
<sannavatibhiksusatasahasraparivdrah>). 

386 As Strong (2004: 220) notes, “The point [is] made, in virtually every 
version of this story, that since beings in Maitreya’s time will be much 
bigger than they were at the time of Sakyamuni, Mahakasyapa will 
seem tiny by comparison. In fact, in one text, Maitreya’s disciples are 
contemptuous of Mahakasyapa since his head seems to them no larger 
than that of an insect (T. 456,14:433b).” 

387 The Tibetan (Shackleton Bailey 1951: 84) reads “nine million six 
hundred thousand [beings] will devote themselves to the direct 
realization of arhatship and the virtues of the purified” (’bum phrag dgu 
bcu rtsa drug dgra bcom pa nyid dang sbyangs pa’iyon tan mngon du by a ba 
la brtson par ’gyur ro —> Skt., <sannavatisatasahasrdny arhattvdya 
dhutagunasdksdtkdrdya cayogam dpatsyante>). 

388 The Tibetan (Shackleton Bailey 1951: 84) omits this word. 

389 The Tibetan (Shackleton Bailey 1951: 84) omits this phrase. 

390 The Tibetan (Shackleton Bailey 1951: 84) reads “a son was born to King 
Vasava’s priest” (rgyal po gos sbyin gyi mdun na ’don las —> Skt., 
<vdsavasya rdjnah purohitasya putrah>). 

391 Divy 64.10, mahdrdja balasrestho hi rdjd no nipatitavyam. However, 
following mss. AB (Divy 64nl) and Vaidya (Divy-V 39.4-5), read 
balasresthd hi rdjdno, and emend nipatitavyam to nipatitavydh. Cowell 
and Neil (Divy 64nl) note that no is an interrogative. Perhaps, “Your 
majesty, this king is great because of his power. Shouldn’t he be bowed 
down to?” The Tibetan (Shackleton Bailey 1951: 84) reads rgyal po chen 


po rgyal po dpung chen po mams la ni gtug pa by a dgos so —> Skt., <rdjdno 
nipatitavydh>. 

392 Adapted from Divy 65.30-66.3. Divy 64.25 (omitted). 

393 Following Divy 64.12, etc., add utthdydsandt. Divy 66.2 (omitted). 

394 The Tibetan (D kha 36b3-37al) adds: 

Then the Blessed One said to Ananda, “Ananda, let’s go to the city 
called Vrji.” 

“Bhadanta, I’ll do as you say,” the venerable Ananda replied, 
consenting to the Blessed One’s request. 

Then the Blessed One, after wandering through the Vrjika 
countryside, arrived in the city of Vrji. He stayed in a simsapd grove to 
the north of Vrji. The Blessed One then said to the monks, “Monks, this 
is morality, this is concentration, and this is wisdom. Monks, if you 
practice morality, you can remain in concentration for a long time. If 
you practice concentration, wisdom will remain for a long time. And if 
you practice wisdom, the mind will become truly liberated from 
attachment, hate, and delusion. In this way a noble disciple whose 
mind is truly liberated will know—‘My defilements are destroyed! I am 
devoted to the religious life! What is to be done has been done! I will 
know no existence other than this one.’” 

when the Blessed One had said this, the monks rejoiced and praised 
his words. 

395 Divy 67.8-9, cakravartikuldd rdjyam apahdya. Here the term kuldt is 
governed by pravrajita, but the reading is awkward. Cp. Divy 70.14, 
cakravartirdjyam apahdya. 

396 Divy 68.12, devdn gatvd. Understand as devanikdydn. 

397 This version omits “If he desired to predict a rebirth as a god, they 
would enter his navel.” 

398 Divy 69.13-14, buddhd Jagaty uttamahetubhutdh. Strong (1989: 203) 
translates this as “their causes are the highest in the world.” More 
literally, one might translate this as “Buddhas are the greatest cause in 
the world,” but I think the above rendering is more appropriate. 

399 Following Divy-V 42.21 and Asokav 33.21, read dhfra buddhyd. Divy 
69.17, dhirabuddhyd. And following Divy-V 42.22 and Asokav 33.21, read 


sramanajinendra. Divy 69.17-18, sramanajinendra. 

400 Divy 70.18-19, yathd te ksamate tathainam vydkuru. However, following 
mss. AB (Divy 70n5), read tathaivam. The Tibetan (Shackleton Bailey 
1950: 85) reads de hzhin du Ian thob cig —> Skt., <ksamata evam vydkuru> 
The expression in Pali uses kdnti, meaning “explain as you like.” 

401 Following the Tibetan (Shackleton Bailey 1950: 85), read sa hon —> Skt., 
<bijam>. Divy 70.26, “fruit” (phalam). 

402 Following Divy 71.18, read no. Divy 70.26, kho. 

403 Following Divy 71.18, read no. Divy 70.28, kho. 

404 Following the Tibetan (Shackleton Bailey 1950: 85), read bdag gi —> Skt., 
<mam>aitat. Divy 71.3, naitat. 

405 Readpradese. The Tibetan concurs. Divy 71.4, pradesam (mss., pradesah). 

406 Divy 71.5, sukhdropitam. The manuscripts (Divy 71n2), however, read 
sukhanapitam. The Tibetan omits this. 

407 Read asydm utpattau. Divy 71.6-7, asmin utpanne, though the 
manuscripts (Divy 71n4) preserve asydm utpanne. Cf Divy 490.20-21, 
“Then at that time the Blessed One uttered a verse” (bhagavdn asydm 
utpattau gdthdm bhdshate). There the Tibetan (D nya 67a2) translates 
asydm utpattau as “on this occasion” (byung ba ’di la). 

408 Following Cowell and Neil’s conjecture (Divy 71n5), read bfje ca. The 
Tibetan (Shackleton Bailey 1950: 85) concurs. Divy 71. 8, bijena. 

409 Possessing a very long tongue is the twenty-seventh of the thirty-two 
marks of a great man. This list occurs in numerous texts. See, for 
example, the Lakkhana-sutta in the Digha-nikdya (iii, 142-79; trans. in 
Walshe 1987: 441-60). For more on these marks, see Lamotte 1944: i, 
271-83. 

410 Following the Tibetan (Shackleton Bailey 1950: 85), add bcom Idan ’das 
kyis —> Skt., <bhagavdn>. Divy 71.19 (omitted). 

411 Ms. H 26b3 reads evam etadyathd hi brdhmana. Mss. ABD read evam etad 
yathd. Ms. C reads evam eva tad yathd. Cowell and Neil (Divy 71.21) 
emend the text to read tad evam etan na yathd hi brdhmana—perhaps, 
“This is certainly not the case, brahman.” This is a reasonable 
conjecture, except that na is absent in both the Sanskrit and Tibetan. 
Considering this absence of a negative, one might conjecture tad evam 
etad dhi yathd hi brdhmana—“This is just that, as it should be. 


brahman”—though the repetition of hi is problematic. The Tibetan 
(Shackleton Bailey 1950: 85-86; D kha 96b7) reads hram ze ngayisji skad 
bshad pa de hzhin pas / de hzhin gshegs pa yin zhes rtogs pai rigs. 
Shackleton Bailey suggests a possible Sanskrit reading of bhdse 
yathaivdsti tathd hi brdhmana, though I think a better reconstruction 
would be maydyathoktam [ca] tathd hi brdhmana. Perhaps, “As I say, so it 
is, brahman.” Shackleton Bailey’s conjecture fits the meter of the 
verse, but it does take considerable liberties in reconstructing the 
Sanskrit. As the Tibetan suggests, the Sanskrit seems to be missing 
some form of the verb “to speak.” Paul Harrison (personal 
communication) suggests that if the negative were not Cowell and 
Neil’s conjecture, one might simply emend to tad evam etan nayathdha 
brdhmanah: “Therefore this is the way it is, and not as the brahman 
says.” My thanks to Shrikant Bahulkar for his thoughts on this 
passage. 

412 Following Cowell and Neil’s conjecture (Divy 72n4), add adrdksit. The 
Tibetan (Shackleton Bailey 1950: 86) concurs. Divy 72.8 (omitted). 

413 Following Divy 67.17-69.8. Divy 72.16, “and so on as before” (purvavat 
ydvat). 

414 Following Divy-V 42.21 and Asokav 33.21, read dhira buddhyd. Divy 73.3, 
dhirabuddhyd. And following Divy-V 42.22 and Asokav 33.21, read 
sramanajinendra. Divy 73.4, sramanajinendra. 

415 Divy 73.15, kimtu. Cp. Divy 70.1, which preserves in this same trope, 
“Then what?” (kim tarhi). 

416 Divy 73.15-16, gatvd samsrtya (mss., gatvd vyasamsrtya). The Tibetan 
(shackleton Bailey 1950: 86) reads lha dang mi mams su nying mtshams 
sbyar cing ’khor nas —> Skt., <pratisarndhirn grhitvd samsrtya>. Cp. Divy 
70.1-2, samvdcya samsrtya. 

417 Following Divy 523.7, etc., add apt Divy 73.21 (omitted). 

418 Divy 73.28-29, kascid anukularn bhdsitarn krtvd. The Tibetan (Shackleton 
Bailey 1950: 86) reads rjes su mthun pal legs par smra ba ‘ga’ byas dang —> 
Skt., <kaccid anukularn subhdsitarn krtvd>. 

419 Following the Tibetan (Shackleton Bailey 1950: 86), read bkra shis rab tu 
bsngag —> Skt., <laksmiprasastah>. Divy 74.7, “I mark you as praised” 
(lakse prdhstah). 


420 Following the manuscripts (Divy 74n2), read suruparupam iti. Cowell and 
Neil (Divy 74.7) emend to the vocative suruparupa iti. 

421 Divy 74.8, ahhiprasannah. Though I generally translate prasada as 
“faith,” the term resists any single translation in English. Prasada is 
more than “faith” or, as in this instance, “pleasure.” In the 
Divyavadana, prasada is implicated in a complex process that involves 
both seeing and giving. Cf. Rotman 2003b. 

422 Following the Tibetan (Shackleton Bailey 1950: 86), read Skt., <yo ’sau 
brdhmano so yam brdhmana eva tena kdlena tena samayena> Divy 74.12 
(omitted). 

423 Following the Tibetan (Shackleton Bailey 1950: 86), read gzugs dang lang 
tso dang thos pas rgyags par gyur nos —> Skt., <rdpayauvanasrutamadam 
anuprdptah>. Divy 74.18, rupayauvanasrutam anuprdptah. The three 
objects of pride described in the Pali sources (e.g., Digha-nikdya hi, 220, 
Anguttara-nikdya i, 14) are health (drogya), youth (yobana), and life 
(jivita). 

424 Read tathdgatasya murdhdnam na avalokayasi. Divy 75.10-11, tathdgatasya 
murdhdnam avalokayasi. 

425 Following the Tibetan (Shackleton Bailey 1951: 86), read de yang ngo 
mtshar zhig —> Skt, <etad apy ds'cdryam>. Divy 75.16-17, etad 
asydscaryam. 

426 Following Divy 71.25, read yam s'rutvd. Divy 75.25, “and so on” (yathd). 

427 Following Divy 72.3, read abhiprasannam. The Tibetan (Shakleton Bailey 
1951: 87) concurs. Divy 76.1, abhiprasannah. 

428 Following Speyer’s suggestion (1902: llO), read anujndtam prajnapayeti. 
Divy 76.5, “you shall carry out what is permitted” (anujndtam 
prajnapayasi). 

429 Following the Tibetan (Shackleton Bailey 1951: 87), read rts[w?]a ku shas 
btags te —> Skt., <kusd baddhd>. Divy 76.8, kuld baddhd. Agrawala (1966: 
7l) suggests that “the Brahmanas and the householders tied a strip of 
cloth to the Indrayasti [i.e., post] at the time of the Indramaha 
festival.” 

430 Divy 76.7-8, any air api brdhmanagrhapatibhih kuMam adhisthdndya 
bhavatu iti viditvd. Perhaps emend to kuMddhisthdndya. 


431 In the Ndtyasdstra, a similar Indra festival is described. In the name of 
Indra, a post is planted in the ground, at which time there is dancing 
and music, and then the post is uprooted and carried off to be 
immersed in water. For more on this festival, see Agrawala 1970: 49-66. 

432 As Dutt notes in the digit Manuscripts (iii 1, 73nl), the editors of the 
Divydvaddna “should have separated this portion of the story from the 
preceding one and named it Toyikdmahdvaddnam [The Story of the 
Toyika Festival] instead of tagging it on to [the] 
Indrandmabrdhmandvaddnam [The Story of a Brahman Named Indra].” 
while this may be so, this would have led to confusion. The thirty-first 
avadana in the Divydvaddna is also entitled “The Story of the Toyika 
Festival” (Divy 461-69), and though both avadanas contain a nearly 
identical portion that I mark with the subheading “Practices of Faith at 
Toyika” (Divy 77.23-80.9, 466.19-469.18), each has a different frame 
story. 

433 Divy 76.22-23, pratodayastyd. This image of the “goad-post” occurs in 
both “The Story of a Brahman Named Indra” and “The Story of the 
Toyika Festival,” but with different associations. Here the associated 
image is the Buddha-sized “post” (yasti) that in the preceding 
embedded story engendered a brahman’s faith (Divy 75.14-19). In the 
latter, the associated image is the “goad” (pratoda) that in the narrative 
that precedes it was used to beat and bruise oxen (Divy 463.9-11). 

434 Divy 76.25 (= ms. A), bhavaksayakarah ksana esa brdhmanah. Ms. B reads 
ksubhavaksayakarah na esa. Ms. C reads bhavaksayakaraksana esa. Ms. D 
reads ksuna esa. In his “Critical Notes to the Divydvaddna ” Vaidya 
(Divy-V 545) explains that “bhavaksayakarah ksanah | esa brdhmanah 
means that this is an auspicious moment which would put an end to 
the sarnsara of this man, who is born a brahman.” 

435 Divy 76.25-26, saced asyaivam samyakpratyayajhdnadarsanam pravartate. 
This clause may be corrupt. Although the expression Jhdnadars'anam 
pravartate, which is preserved in the version of this passage in the digit 
Manuscripts (iii 1, 74.ll), is quite common in the Divydvaddna (e.g., Divy 
83.7, 84.6-7,147.26), to the best of my knowledge this configuration of 
the expression is unattested elsewhere in the text. 


436 Following the GM hi 1, 75.7, read drstukamah iti. Divy 77.19, drastukama 
iti. Cf. Divy 56.24. 

437 What follows (Divy 77.23-80.9) is repeated almost verbatim in “The 
Story of the Toyika Festival” (Divy 466.19-469.18). 

438 Divy 78.6, padaviharat. This expression seems to be similar to the Pali 
expression Janghdvihdra. Cf Rhys Davids and Stede (PTSD, s.v. 
Janghdvihdra). 

439 Divy 78.13, bhagavatdnyatra. Cp. Divy 467.10, which preserves 
bhagavatdsya tu. Speyer (1902: 111) strongly favors this reading. 

440 Divy 79.3, pradipamdld. In Maharashtra, the term refers to a structure 
often located outside of Hindu temples that resembles a Christmas 
tree, with lamps at the end of each branch. Ratna Handurukande (1978: 
77), however, translates dipamdld as “rows of lamps.” 

441 Following GM iii 1, 77.17-78.8, add cittam cdbhisamskrtam \ paddvihdrasya 
mrtpindaddnasya muktapuspdndm mdldvihdrasya pradipaddnasya 
gandhdbhisekasya ceyat punyam uktam bhagavatd \ asmdkam 
chatradhvajapatdkdropane kiyat punyam bhavi^atiti \ atha bhagavdms 
tesdfm api cetasd] cittam djndya bhdsate \ 

satam sahasrdni suvamaparvatd meroh samd ndsya samd bhavanti | 
yo buddhacaityesu prasannacitta dropayec chatradhvajdpatdkdh || 
esd hi daksind proktd aprameye tathdgate | 
samudrakalpe sambodhau sdrthavdhe anuttare || iti 

tesdm etad abhavat \ parinirvrttasya tdvad bhagavatah kdranam iyat 
punyafm uktam] bhagavatd | tisthatah kiyat punyam bhavisyatiti \ atha 
bhagavdn. Divy 79.17, “and so on” (evam ca). 


442 Divy 79.23, apratihatadharmacakravartindm. GM iii 1, 78.12 concurs. Divy 
469.7, however, reads apratihatadharmacakrapravartindm. This latter 
reading is more grammatically correct, yet it breaks meter, suggesting 
that it may be a later hypercorrection. 

443 Divy 79.28-80.1, kaiscin murdhdgatdni (mss. AC, murdhndgatdni) kaiscin 
murdhdnah (mss., murdhndnah). I understand the former expression to 
be a gloss of the latter. 

444 GM iii 1, 78.17-18, “Some obtained the heat stages, some the summit 
stages, some those in accord with truth, and some the tolerance 
stages” (kaiscid usmagatdni pratilabdhdni kaiscid murdhdnah kaiscid 
satydnuloma kaiscid ksdntayah). Cp. Divy 271.12, which reads “some 
produced roots of virtue for the heat stages...” (kaiscit usmagatdni 
kus'alamuldny utpdditdni). 

445 This incident is recounted in Ray 1994:109-10. 

446 Divy 82.11, nagardvalambikd. This term seems to be the converse of 
gocaragrdma, which Edgerton (BHSD) translates as “sustenance-village, 
a village where food is supplied to monks.” 

447 Following GM iii 1, 80.18 and Divy 82.17, read dcdmah. Divy 82.13, dydsah. 

448 Following GM iii 1, 81.12, read prdmodyam utpddaydmi. Divy 82.28-29, 
“you should be happy” (prdmodyam utpddayasi). 

449 Elsewhere in the Divydvaddna (Divy 61.28-29, 395.23 [= Asokav 90.6]) it is 
said that Mahakasyapa is “foremost of those who preach the virtues of 
the purified” (dhutagunavddindm agrah). Among these virtues—which 
are, more accurately, a code of ascetic practices—is “eating in a single 
place” (aikdsanika). If Mahakasyapa observed this ascetic code, he 
would eat only once a day and in only one place, and hence whatever 
the beggar woman offered him would have to suffice as his meal for the 
day (cf. Ray 1994:145n39). 

450 Divy 83.7, tathd hy adhastdd devdndm Jhdnadarsanam pravartate no 
tuparisthdt. Cf Divy 147.26, 151.7, 194.26-27, etc. Elsewhere I read 
Jhdnadarsanam as a dvandva and translate it as “knowledge and insight” 
(e.g., Divy 84.67). Here, however, it isn’t just that “the knowledge and 
insight of gods operate below them and not above them,” but that for 
the gods, “seeing” (darsana) does not always lead to “knowledge” 
(jhdna). While this relationship between seeing and knowledge may 


inform each instance of this expression, translating it as “knowledge 
and insight” often seems more appropriate. The Tibetan generally 
concurs (e.g., D nya 33a4, D nya 68a4), though the corresponding term 
in Pali (nanadassana) is glossed a number of ways in the commentaries 
(cf Samyutta-nikdya v, 423 and Visuddhimagga, chaps. 21-22). James 
Ware (1928: 162) translates a very similar sentiment, dharmata khalv 
adhastad devanam Jndnadarsanam pravartate nordhvam, which occurs in 
“The Story of a Wretched Pig” (Divy 194.26-27), as “It is, of course, a 
law that sight by the intelligence exists for the gods downward by not 
upward.” 

451 Following GM hi 1, 82.5, read tatra. Divy 83.14, yatra. 

452 GM hi 1, 83.6-7 reads only “merit” (punydndm). Divy 83.16, 
punydpunydndm. This coincides with Sakra’s statement in the next 
sentence. 

453 Following GM hi 1, 83.7-8 and Divy 84.13 and 85.21, read 
pratyaksadarsyeva. Divy 84.17, pratyaksadarsanena. 

454 Divy 84.6-7, asamanvdhrtydrhatdm Jndnadarsanam na pravartate. Fiere I 
read Jndnadarsanam as a dvandva and translate it as “knowledge and 
insight.” Others, however, disagree. Kenneth Ch’en (1945-47: 289nl84) 
translates this expression, which occurs in “The Story of Svagata” 
(Divy 190.8), as “without concentration of mind, the insight of arhats 
does not go forth.” He acknowledges, though, that the corresponding 
Tibetan (D nya 33a4, as well as P te 30a8, L nya 48a7, and N nya 5lbl) 
treats Jndnadarsanam as a dvandva (shes pa dang mthong ba). Bloomfield 
(1920: 337) translates the same sentence as “When Saints are careless 
they lose the sight of knowledge.” In “The Miracle Sutra” (Divy 147.26), 
we find the similar expression bhagavato Jndnadarsanam pravartate. 
Burnouf (1844: 167) translates this as “Bhagavat possede la vue de la 
science.” 

455 Divy 84.10, samula drudhah. GM hi 1, 83.9 reads dvrdhah. This unattested 
term seems to be an incorrect Sanskritization of Pali abbulha. The 
Tibetan (Shackleton Bailey 1951: 87) reads rtsa nos phyung zin na —> 
Skt., <samulovyaparudhah>. 

456 GM hi 1, 83.13 adds “or perform meritorious deeds” (punydni vd na 
karomi). 


457 Divy 84.15, duhkha hy akrtapunyatah. Vaidya (Divy-V 53.14) emends to 
duhkha hy akrtapunyatd. GM iii 1, 83.14 reads duhkham hy akrtapunyatah. 

458 Divy 84.16, krtapunydni. GM iii 1, 83.15 reads krtapunyd hi. 

459 Following Divy 84.25, read devanikdye. Divy 84.28, deve. 

460 Following GM iii 1, 85.11, read sasthe divase. Divy 86.5, “on another day” 
(anyadivase). 

461 According to GM iii 1, 85.18-20, “He ordered the workers: ‘Tomorrow an 
abundance of even finer food is to be prepared and likewise 
distributed. Half should fall in the monks’ bowls and half on the 
ground’” (tena pauruseydndm djhd dattd | svo bhavadbhih pranitatara 
dhdrah kartavyah prabhutas ca \ evam cdrayitavyah \ updrdho bhiksundm 
pdtre pataty ardho bhumdv iti). 

462 Divy 87.13, karpataka (generally, karvata or karvataka). Although the 
Tibetan of the Mahdvyutpatti (§9356) understands this to refer to a 
“mountain hamlet” (ri ‘or ba), in the Divydvaddna the term seems to 
refer simply to a village, with no reference to its being in the 
mountains. I translate the term throughout as “market town.” For 
more on the term, see Schopen 1996:109n59. 

463 Divy 87.17-18, rnahdrako dhanahdrakas ca. Contrary to brahmanical 
explanations that male children bring wealth to a family, here that 
understanding is reversed. As context makes clear (cf. BHSD, s.v. 
madhdra), this doesn’t mean “This son of ours will take away our debts 
and bring us wealth.” The father isn’t free from family burdens; rather, 
now he needs to go and earn money to provide for the new addition to 
his family. 

464 Divy 87.23-24, aham asya sukham (mss. AB, mukham) bhaktena 
yogodvahanam karisydmi. GM iii 1, 87.10-11 reads “I’ll provide him with 
food for you” (aham tava bhaktena yogodvahanam karomi). 

465 GM iii 1, 87.13 reads “He provided him with food” (so py asya bhaktena 
yogodvahanam). 

466 Divy 88.2, sdnukdlam. For this otherwise unattested term, Edgerton 
(BHSD) postulates “at (some specified, but to me unknown) time.” 
Considering that sdnu means “peak,” I’ve translated it literally, taking 
advantage of its metaphorical meaning in English. 


467 As I understand this passage, the woman had intended to bring her son 
food that the householder’s wife had prepared, but the wife was not 
preparing food on the holiday. The meager fare the woman had with 
her she had intended for her own consumption. 

468 GM hi 1, 87.19-20 reads “I will bring [him] some of my own bland rice 
gruel” (etdm dtmiydm alavanikdm kulmdsapindikdm naydmiti). One could 
also read dtmiydm as “from me.” Cp. Divy 88.19, mama antikdt. 

Edgerton (BHSD) translates pindikd as “(alms)food”—offering 
citations only to this story—but this translation isn’t appropriate in 
every instance. In the present case, pindakd seems to mean “some 
food” or “a little bit of food.” As the text makes clear (Divy 88.7-8), a 
woman “has prepared some bland rice gruel for herself’ (taydtmano 
‘rthe ‘lavanikd kulmdsapindikd sampdditd), not “for herself [to give as an 
offering].” On Divy 89.1, however, pindikd does refer to an “offering of 
alms.” 

469 Following GM hi 1, 87.20, add ksetram. Divy 88.8 (omitted). 

470 Following GM hi 1, 90.8, add kapilavastu nagaram. Divy 90.8 (omitted). 

471 Following GM ih 1, 90.8-11, add evam mamdpi sdriputramaudgalydyandv 
agrayugam bhadrayugam sydd dnando bhiksur upasthdyikah suddhodanah 
pitd mdtd mahdmdyd kapilavastu nagaram rdhulabhadrah kumdrah putrah. 
Divy 90.9 (omitted). 

472 In “The Story of Supriya” (Divy 105.25-27), it is explained that “in the 
great Vairambha Ocean blow [gale-force] winds called Vairambha that 
stir up the water” (vairambhe mahdsamudre vairambhd ndma vdyavo vdnti 
yais tad udakam ksobhyate). 

473 Following GM hi 1, 91.4, read upasthdyikah. Divy 90.30, “lay disciple” 
(updsakah). 

474 In the digit Manuscripts (e.g., GM hi 2,119.19-120.3), these are Sravasti, 
Saketa, Vaisali, Varanasi, Rajagrha, and Campa. In the Pali tradition, 
Kosambi replaces Vaisali (e.g., Digha-nikdya ii, 146.13). For more on the 
function of these cities in Buddhist literature, see Schopen 1997. 

475 Divy 93.2, buddhacdrikd. Vaidya (Divy-V 58.32) emends to 
buddhacandrikd. 

476 Following Divy 94.14, read api tu sakalasya sdrthasya mulyam pariganayya. 
Divy 94.11-12, api tu sakalasya sdrthasya pariganayya. 


477 Following Divy 264.25-26, add ajnatam adrsyam aviditam avijnatam \ 
dharmata khalu buddhamm bhagavatdm. Divy 95.12 (omitted). Cf. Vogel 
and Will 1984: 336-37. 

478 Divy 95.18-19, sadayatanabhedakanam. The text explains that buddhas 
“shatter the six sense bases,” but since there are twelve sense bases, I 
have taken the referent to be the objects of the senses. 

479 Following Divy 265.2, read asamhatavihdrindm. Divy 95.19, 
samghdtavihdrindm. 

480 Divy 95.23, dasasatavasavartiprativisistdndm. Edgerton (BHSD, s.v. 
vasavartin) understands this to mean those “who are the (most) 
eminent among ten hundred dominant (all-powerful) persons.” 

481 Divy 96. 5-6, 

apy evdtikramed veldm sdgaro makardlayah \ 
na tu vaineyavatsdndm buddho veldm atikramet || 

This verse can also be understood in a slightly different way: 

Although the sea, the abode of creatures, 
may overflow its shores, 
the Buddha never goes beyond the limits 
of his beloved disciples under training. 

Lamotte (1988: 646) offers this translation: 

The ocean, the abode of marine monsters, may forget the time of the 
tide; but never will the Buddha allow the hour for converting his 
dearly beloved sons to pass. 

482 Following Divy 182.2-182.21. Divy 96.17, “and so on as before” (purvavat 
ydvat). 

483 Following Divy 177.28,183.22, 310.20, etc. Divy 97.6-7 (omitted). 

484 Usually (e.g., Divy 310.22-24), the following stereotyped passage occurs 
at this juncture: “when they had served and indulged them, with their 
own hands, with many courses of hard and soft foods, both fresh and 
fine, and were sure...” 


485 Following Divy 282.1. Divy 97.25 (omitted). Elsewhere a long 
stereotyped passage occurs within this trope (e.g., Divy 281.24-282.1). 

486 Divy 98.20, uddrapunyamahesakhyah. I read this as a mis-Sanskritization 
of the Pali expression, mahesakkha, “having great power.” This 
alternate formation stemming from the root sak (“to be able”) can also 
be seen later in this story (Divy lll.lO) with sakydmi occurring instead 
of hknomi as the first person form of the present tense. Cf. Rotman 
2003a: 106-9. 

487 Divy 98.24, yasydh sakdsdd garbho vakrdmati, though Divy 2.6 and, 
correspondingly, GM hi 4,160. 7 readyasya sakdsdd garbham avakrdmati. 

488 Read anavatarantim. Divy 99.14-15, “treading on the ground below” 
(avatarantim adharimdm bhumim). 

489 Divy 100.3, vastra. Cf. Divy 3.19, 26.12, and 58.17 (ms. D), which read “the 
science of building-sites” (vastupariksd). 

490 Divy 100.5, sarvagatigatijnah. Cowell and Neil (Divy 105n2) query 
sarvagatingitajnah. 

491 Following Divy 3.19, add astdsu pariksdsu. Divy 100.5 (omitted). 

492 Divy 102.23, uddraviryapardkramatdm aniksiptotsdhatdm viditvd. Cf. Divy 
109.4, drdhaviryapardkramo ‘niksiptotsdhah. Vaidya (Divy-V 64.24) 
emends to pardkramandm, though pardkramasya or apardkramatdm are 
also possible emendations. 

493 Following Divy 107.6, 107.8, 107.13 and 107.19. Divy 103.2, “the body of 
water [called] Dhumanetra” (dhumanetram udakam). 

494 Divy 103.17, grhitvd netre ’njayitvd sirasi baddhvd samdlabhya. This trope 
occurs frequently in this story (e.g., 104.14-15, 105.1-2, 105.19-20, 
106.7-8). Cf. Divy 107.16, tdm ausadhim grhitvd sasirsapddam samdlabhya. 

495 The text reads “in a second” (dvitiye | Divy 104.3-4), but since a second 
whirlpool has already been described, I omit this from my translation. 

496 In the introductory summary of contents (Divy 102.28), the rdksasa was 
referred to as Sankhanabha. 

497 Divy 104.21, gambhiro yam gambhirdvabhdsah. Elsewhere this expression 
is used to descibed the dharma. In “The Story of a Good for Nothing” 
(Divy 492.18), the Buddha says, “My dharma is profound and it appears 
profound” (gambhiro me dharmo gambhirdvabhdsah). In the Pali 
materials (e.g., Digha-nikdya ii, 55), the Buddha says the same about 


interdependent arising: “it is profound and it appears profound”—or, 
in the vernacular, “it is deep and it appears deep.” 

498 Divy 104.25, gurugurukdh. This onomatopoetic expression for the sound 
of thunder has also continued in Indian vernaculars. For example, in 
his short story “Sandeep’s Visit,” Amit Chaudhuri (1997: 390) writes, 
“A moment’s heavy silence, then the thunder spoke—guruguruguru.” 
In Marathi, it represents a growling sound, like that of a tiger, or even 
the rumbling sound in one’s stomach. 

499 Read mahdmakari ndma ausadhim. Divy 104.27-105.1, 
mahamakarindmausadhim. 

500 Divy 105.11, samvrtah. In this story, the meanings at play for this 
semantically rich term include “closed up,” “covered,” “rounded,” and 
“guarded.” In what follows (Divy 106.26, 106.29, and 107.4), I translate 
the term differently according to context. 

501 Nagas with these poisonous attributes are also referred to in the Pali 
canon. In “The Story of Sahgharaksita” (Divy 333.14-334.1), four nagas 
are described, each with one of these poisonous characteristics. 

502 Divy 106.13, tdmrapattaih. This expression is unclear. It could mean also 
mean “pieces of tdmra wood” or “pieces of copper-colored cloth.” In 
her translation of the Supriyasdrthavdhajdtaka, Handurukande (1988:15) 
renders the term as “copper slabs.” 

503 Divy 106.29-30, vetrapdsam haddhvd. In the Supriyasdrthavdhajdtaka (v. 
168), one is instructed to cross the Astadasavakrika River by “binding 
one’s feet with rattan cords” (vetrapdsena pddau baddhvd). 

504 Divy 107.3, tatrdyaskildndm kotydtikramitavyam. Presumably these “iron 
nails” (ayaskila) are from Mount Ayaskila or the Ayaskila River. These 
instructions also might mean that “he should make crampons for 
himself with iron nails and use them to cross over.” In the 
Supriyasdrthavdhajdtaka (v. 170), a parallel passage occurs that reads 
tatra mahadayaskildn samdkotydnatah kraman. Handurukande (1988: 15) 
paraphrases this as “pierce it with iron pegs and go over it, bent low.” 
The manuscripts (Handurukande 1988: 47nl), however, preserve many 
alternate readings: ''-kotydnaro krama A, -kotydtaro kraman BCEG, - 
kotydtaro kramdn D, -kotyd tato kraman F.” 


505 Divy 107.26, saptasivisam. Though neither feminine nor plural, following 
Divy 107.22 understand as “Saptasivisa Rivers.” 

506 In the Supriyasdrthavdhajdtaka (v. 186), the next mountain encountered 
is called Sudhavarna (The Color of Lime). 

507 Divy 109.10, gunavati phalake baddhvd. This is an obscure expression, 
but it might refer to the technique of ship building by which planks 
were stitched together with ropes (cf. Hourani 1963: 110, cited in Ray 
1986:117). 

508 Divy 109.23, aristddhydyesu. For more on such illnesses, see the section 
on the symptoms of imminent death in the Carakasamhitd (ii, 517- 
97/lndriyasthana, chaps. 1-12). 

509 Read ndndsrutimanoramdkhydyikdbhih. Divy 109.28, 
ndndsrutimanorathdkhydyikdbhih. What, if anything, differentiates a 
“story” (dkhydyikd) from a “tale” (kathd) has been a longstanding 
debate in Sanskrit poetics. Bhamaha (Kdvydlankdra, chap. 1, vv. 25-29) 
regards the former as historical and the latter as fictional, but Dandin 
{Kdvyddarsa, chap. 1, vv. 23-28) observes no fundamental distinction 
between the two. It is unclear whether such a distinction applies in 
avadana literature. For more on this debate, see De 1959: 65-79 (“The 
Akhyayika and the Katha in Classical Sanskrit”). 

510 Divy 109.29-110.1, upasthdnakarmdni satputra iva pitaram bhaktyd 
gauravena susrusate. Vaidya (Divy-V 68.29) emends to the locative 
upasthdnakarmani. Better, perhaps, would be the instrumental 
upasthdnakarmand. 

511 Readydtraydnam. Divy 110.27, ydtrdyanam. 

512 Read yat paktvd. Divy 111.20, “heat up [part of that mountain?]” (yam 
paktvd). 

513 Divy 111.24, sastravama. Cf. Ray 1986:123. 

514 Divy 112.26, vetrapdsam baddhvd. Previously (Divy 106.29-30), I 
translated this as “tie up a rattan cord,” though more literally it could 
be translated as “having bound up a piece of bamboo.” 

515 Divy 112.26-27, mac charire sarirapujdm kurusva. More literally, one 
might translate this as “the worship of the body on my body.” For 
more on this rite, see Schopen 1997:101-11. 


516 Divy 113.16, tatra tvayd vetrasitdm baddhvd. Edgerton (BHSD, s.v. sitd) 
translates this as “there you must gird yourself with staff and rope [for 
mountain-climbing] and pass over [them].” Cf Divy 274.23 and 281.2. 
Perhaps sitd is akin to the Hindi “stairs” (sidhi). It may even refer to a 
“rope ladder.” 

517 Divy 116.18, dharmadesandvarjitds caikam saubhdsinikam ratnam 
anuprayacchanti. Though saubhdsinikam quite literally refers to 
something that is “exceptionally beautiful” or “resplendent,” I 
understand the term to have the same sense as subhdsitasydrghamani 
(“a precious gem as a reward for your noble words”), which occurred 
previously in a parallel passage (Divy 115.ll). The term appears to be a 
mistake for saubhdsanikam, which is attested to in the Avaddnasataka (i, 
219.2). A similar form, saubhdsiki, also occurs on Divy 502.12. The 
corresponding passage to this in the Tibetan (D nya 78a3) reads “brings 
one good fortune” (skal ba can du ’gyur ba —> Skt., < subhdgyakari >). On 
Divy 229.12, in a parallel passage to Divy 502.12, saubhdgyakari is 
likewise preserved. Clearly there is a confusion of terms. For more on 
these terms see Edgerton, though in an aside (BHSD, s.v. saubhdsanika) 
he does provide the following odd reading for this passage: “being 
(previously) deprived of religious instruction, gave him a jewel as 
reward for his religious utterance.” 

518 Following Divy 116.3-116.17 (modified accordingly). Divy 117.7, “and so 
on as before” (purvavatydvat). 

519 Following Divy 116.21-28 (modified accordingly). Divy 117.19, “as 
before” (purvavat). 

520 Divy 118.10, vividhair dharmapadavyahjanaih. Cf. Divy 109.27, 
citrdksaravyahjanapaddbhidhdnaih. 

521 Divy 118.20-21, badaradvipamahdpattane sarvasvabhutam. The sense here 
is that this treasure is, to be colloquial, the be all and end all of the 
great trading center Badaradvipa. This construction with bhuta also 
occurs frequently in what follows: Divy 118.24, cinhabhutam 
dlaksyabhutam mandanabhutam ca; Divy 122.4, Jambudvfpais'varyabhutena; 
Divy 122.8, sarvasvabhutam. 

522 Following Divy 92.26, read dvipi. Divy 119.8, dvipa. 


523 Incidents with this horse also occur in the Mahavastu-avadana (hi, 85- 
80; trans. in Jones 1949: ii, 88-92) and in the Valdhassa Jdtaka (jdtaka, 
no.196, ii, 129; trans. in Cowell et al. 1990: ii, 90-91). Representations of 
this horse are found in sculptures at Mathura from the second or third 
century c.e., in paintings from Kyzil from the sixth century, in 
enameled brick panels in Pagan, Burma, from the eleventh century, 
and even in an illustrated Japanese handscroll from the thirteenth 
century (Meech-Pekarik 1982:111-18). 

524 For versions of the Mendhaka story in Pali, see the Vinayapitaka (i, 240- 
45; trans. in Rhys Davids and Oldenberg 1987: ii, 121-29; Horner 1938- 
66: iv, 329-36; and Warren 1984: 448-51) and the Dhammapada- 
atthakathd (hi, 363-75; trans. in Burlingame 1921: hi, 130-38). 

525 Read mraksati. Divy 124.9, raksati. The Tibetan (Shackleton Bailey 1950: 
90) reads de gang gi tshe gang tsam drus pa de’i tshe | bdun tsam skyes par 
’gyur te. GM hi 1, 241.13 (omitted). While one might translate mraksati as 
“polished,” pratijdgarti, which I translate as “looked after,” is offered as 
an apparent synonym in what follows (Divy 124.9-10). For a 
comparison of the versions this story in the Divyavadana, digit 
Manuscripts, and in the Tibetan, see Ch’en 1953: 400-403. 

526 Divy 125.28, damstr. Nevertheless, ms. A reads drastrigana. Ms. B reads 
drastigana. Ms. C reads drasti. Ms. D reads ustri. In the Divyavadana, this 
term occurs with great variation (e.g., Divy 148.11, 182.5, 267.18-19). 
Cf. Avadanasataka i, 108.4, darnstri. 

527 Read adhvagagana. Divy 126.2-3, adhvagana. Though the same mistake 
occurs elsewhere (e.g., Divy 126.2,148.14,182.7-8), see Avadanahtaka i, 
108.6, adhvagagana. 

528 Divy 126.10, timita iva jalanidhih sajala iva jalanidhih. Cp. Divy 148.21, 
182.15, 267.28-29, stimita iva jalanidhih sajala iva jaladharah. These are 
apparently hyperbolic expressions: like X without its inherent 
uncertainties. 

529 Following 182.17 and 268.1-2, add samalamkrtah. Divy 126.12 (omitted). 

530 Following 182.21, add samanvdgatah. Divy 126.14 (omitted). 

531 Divy 126.24, dharmaldbhah. This may constitute a parallel with an 
exclamation that Jain renunciants make during their almsrounds. For 
example, a mendicant from the Svetambar Murtipujaks, John Cort 


(1999: 95) explains, “comes to the door of the house, and announces his 
or her presence with the benediction, dharm Idbh (‘blessings to the 
religion’).” As James Laidlaw (1995: 322-23) observes: “When food has 
been given the renouncer leaves the house and speaks for the first 
time other than to refuse food. She gives the blessing, dharma labh. 
This simple benediction is condensed and ambiguous. The word 
dharma is notoriously untranslatable, but ‘religion’ will serve in this 
context. Labh means increase, benefit or profit. The blessing can thus 
be glossed in two ways. First, as ‘May your righteousness increase’, 
that is, may you become more enlightened and detached from the 
world. Secondly, as ‘May you profit from your good (religious) act’, in 
which sense it echoes the popular expression shubh labh... Dharma labh 
wishes for householders both that they progressively withdraw from 
worldly attachments, and also that they receive all the worldly good 
fortune which is the reward of the generous donor.” 

532 This is said of the Buddha because he would cause fathers and sons to 
renounce and become monks in his order. 

533 Divy 127.2, kirn vayarn na tisthdmah. GM hi 1. 243.6 preserves the same. I 
translate this sentence without the negative, as does the Tibetan. 

534 Following GM hi 1, 244.10, read bhavanto drsto vah. Divy 127.29-128.1, 
bhavanto vo. 

535 Divy 128.1-128.2, yas tavad acetandrn bhdvdn anvdvartayati sa yusmdn 
ndnvdvartayisyatiti. This echoes the charge in the Kevaddha-sutta in 
Digha-nikdya (212-14; trans. in Walshe 1987: 175-76) that Buddhist 
monks convert nonbelievers by magic. Burnouf (1844: 191), however, 
offers this translation: “Seigneurs, celui qui change ainsi pour vous les 
objets materiels, changera bien aussi vos dispositions.” 

536 Divy 128.2, kuta etat. Perhaps, “How could this be true?” or “Where did 
you get this idea from?” 

537 Divy 128.2-3, sarvathdvalokitd bhavanto ’pascimarn vo darsanarn gacchdma 
iti. GM hi 1, 244.12-13, sarvathd avalokitd bhavantu bhavantah | pascimarn 
vo darsanarn gacchdma iti. Ch’en (1953: 377n6), however, offers this 
translation: “You are well taken care of here, sirs; we go, this is our 
final sight of you.” 


538 Divy 128.4-5, so ‘pi pravrajitah yuyam api pravajitd hhiksdcardh \ kim asau 
yusmdkam bhiksdm carisyatiti GM iii 1, 244.14-16 reads “He is a 
renunciant and you are renunciants as well. As one who survives on 
alms, will he prevent you from getting alms?” (so ‘pi pravrajitah yuyam 
api pravajitdh \ bhiksopajivitah kim asauyusmdkam bhiksdm vdrayisyatiti). 

539 Following GM iii 1, 245.1, add bhagavdn. Divy 128.10 (omitted). 

540 Following GM iii 1, 245.4, add sthitah. Divy 128.13 (omitted). 

541 GM iii 1, 245.5 (this sentence omitted). 

542 Following Divy 71.25-72.2 (modified accordingly). Divy 128.22, “and so 
on as before” (purvavatydvat). 

543 Following the Tibetan (Shackleton Bailey 1951: 91), add boom Idan ‘das 
kyis ji Itar sus kyang mi tshor ba de Itar byin gyis brlabs nos —> Skt., 
<bhagavatddhisthitd tathd yathd..>. Divy 129.3-4, yathd aparijhdtaiva 
kenacid eva mendhakasya grpateh sakdsam gatd. GM iii 1, 244.21-22 
(missing; text supplied from the Divydvaddna). 

544 Following Divy 71.25-6. Divy 129.22, “and so on” (ydvat). 

545 GM iii 1, 247.2, “who has transcended opposites, incomparable, pure, 
and with a golden complexion” (nirdvandvam apratisamam 
kanakdvaddtam). 

546 GM iii 1, 247.12-13, “Then, as the large crowd gathered, an assembly 
was formed that extended for a league around the Blessed One” (tato 
mahdjanakdyasamnipdtdd bhagavato yojanam sdmantakena parsat 
samnipatitd). 

547 Divy 130.12-13, tdm parsadam abhyavagdhya. Edgerton (BHSD, s.v. 
abhyavagdhya), however, translates this passage as “perhaps ‘having 
ripened, matured.’” 

548 GM iii 1, 247.16 adds “[and so on] as before” (purvavat). 

549 At this point in the story, the digit Manuscripts (iii 1, 248.7-248.17) 
includes a discussion of monastic regulations that links “The Chapter 
on the Great Fortune of the Householder Mendhaka” and “The Story of 
Mendhaka.” For a translation of this passage, see appendix 1. 

550 GM iii 1, 250.7-8 includes “There will be the great famine [called] Living- 
by-the-Stick” (Mdkdvrtti mahddurbhiksam bhavisyatiti). Divy 131.20 
(omitted). 


551 Following Divy 132.1 and 132.4, add kale. Divy 131.22 (omitted). It would 
be more sensible to say, however, that people place seeds in a casket in 
times of plenty to prepare for times of hardship. 

552 Divy 131.23-24, mrtdndm anena te vijakdyam karisyantiti GM hi 1, 250.11- 
12, “After we [have died], people will do what should be done with 
these seeds” (asmdkam anena bijena manusydh kdryam karisyantiti). 
Ch’en (1953: 402) offers this translation: “The people, having thrown 
seeds into that box, keep them there out of consideration for future 
generations, and say thus to themselves, ‘When we have died, the 
future generations will make seed-bodies with these seeds.’” My sense 
is that this famine is so-called because it prompts the opening up of 
seed boxes previously prepared by those now dead. 

553 GM hi 1, 250.15-16, “Since this is connected with white bones, it is called 
White Bone” (idam svetdsthisamhandhdt svetdsthi ucyate). 

554 Divy 132. 4, khalu vilebhyah. GM hi 1, 250.17, khdlabilebhyah. The Tibetan 
(L ga 46b2; cited in Ch’en 1953: 379) reads gyul gyis ser gnas ’bru’i ‘brum 
bu dag thur mas brus nos. Ch’en translates this as “people would use 
sticks to dig up morsels of grain from the crevices of the threshing 
floor.” 

555 Emended accordingly. Divy 132.12, “they should return” 
(updgamisyanti). 

556 Following GM hi 1, 251.6, me saparivdrasya. Divy 132.14, me 
saparivdrdndm. Bloom-field (1920: 348) also suggests this emendation. 

557 Divy 132.17, komkostdgdrdh. Elsewhere (e.g., Divy 67.91, 23.20, 291.10, 
319.5) I translate this as a dvandva meaning “treasuries and granaries.” 
Tatelman (2000: 55, 59) translates this compound as “storerooms and 
warehouses” (Divy 32.37) and “treasuries and warehouses” (Divy 
36.13). Here, however, it seems to be a reduplicative compound 
meaning only “granaries.” This reading is further supported by the 
corresponding expression in the digit Manuscripts (hi 1, 251.8), which 
unambiguously reads “granaries” (kostdgdrdh). 

558 Divy 132.24-25, sa ca grhapatir dtmand sasto vasthito bhoktum. GM iii 1, 
251.16, “As for the householder, he sat ready to eat” (sa ca grhapatih 
sajjo ‘vasthito bhoktum). 


559 Following GM iii 1, 251.19, read paribhujya. Divy 132.28, “even if I give up 
[this food]” (parityajya). 

560 GM iii 1, 252.7 includes “as they desired” (yathestam). Divy 133.10 
(omitted). 

561 Divy 132.12, evamvidhe sadhhutadaksiniye. Cf. Divy 88.18, “such a 
righteous being so worthy of offerings” (evamvidhe sadbhute daksiniye). 

562 Following GM iii 1, 252.10, add pasydmi. Divy 133.13 (omitted). 

563 Divy 133.19, ydvan mayd prayoga apratiprasrabdha iti. GM iii 1, 252.15, yan 
mayd prayogo na pratiprasrabdhah. The corresponding passage in the 
Tibetan is omitted. 

564 Divy 133.23, pancasatiko nakulakah katydm uparibaddhas tisthet. GM iii 1, 
252.19, pancasatah kamarakah katydm upanibaddhas tisthet. There are 
many such instances in this story when the Divydvaddna and the digit 
Manuscripts preserve the same narrative in different wording. 

565 Divy 134.1-3, yady ekasya gandham (mss., gandhdn) yojayeyam s'atam vd 
sahasram vd gandham ghrdsyati tarn na ca pariksayarn gaccheyuh. Perhaps 
emend to tan na ca pariksayarn gacchet. GM iii 1, 253.4-6, “If I prepare 
scents for one person, using them on a hundred or a thousand people, 
may they not diminish until I am finished” (yady ekasydrthdya gandhdn 
yojaye te satasya vd sahasrasya vd upayujyeran na ca pariksayarn gaccheyuh 
I ydvat prayogo na pratiprasrabdhah). The Tibetan (L ga 48a5; cited in 
Ch’en 1953: 402) reads des brgya ‘am stong byugs kyang. 

566 Divy 134.11, yady ekdrn mdtrdm drabheyarn. One might also translate this 
as “If I take hold of any household item.” See, however, Divy 134.24. Cf. 
GM iii 1, 253.12-13, “[if ] I take hold of one measure of grain” 
([dhdnydndm] ekdrn mdtrdm drabheyarn). 

567 Following GM iii 1, 254.15-16, tesdm anukampdrn krtvd. Divy 134.15, “with 
compassion for them” (tesdm anukampayd). 

568 Divy 134.20-21, balabalidsd. GM iii 1, 253.20, balavaty dsd. 

569 Following GM iii 1, 254.5, read paribhuktd. Divy 134. 25-26, paribhuktam. 

570 Following GM iii 1, 253.6, read paribhuktd. Divy 134. 27, paribhuktam. 

571 GM iii 1, 254.11-14, “The king said, ‘After the whole world has died, then 
the householder opens up his granaries? Gentlemen, summon that 
householder.’ They summoned him. Then the king said...” (rdjd 
kathayati \ ydvat sarva eva lokah kdlagatas tadd tena grhapatind 


kosakosthdgdrdny udghdtitdni \ dhuyatdm bhavantah sa grhapatir iti \ tair 
dhutah I tato rdjnabhihitah). Divy 135.4 (omitted). 

572 Divy 135.7, phaladdyakam. GM iii 1, 254.16, phalitam. 

573 Divy 135.10, abhiprasannah. The Tibetan (L ga 49bl; cited in Ch’en 1953: 
403) concurs. GM iii 1, 254.19 (omitted). 

574 Divy 138.24, devdn gatvd. Understand as devanikdydn gatvd. 

575 Following Divy-V 87.8 and Asokav 33.21, read dhira buddhyd. Divy 
139.27, dhirabuddhyd. And following Divy-V 87.9 and Asokav 33.21, read 
sramanajinendra. Divy 139.27-28, sramanajinendra. 

576 Following Divy 35.8, add dcchddya. Divy 140.30 (omitted). 

577 Divy 141.5, divyam mdnusam. Though elsewhere in the Divydvaddna 
phenomena such as monastic requisites are described as having 
“divine and human natures” (divydndm manusydndm ca | Divy 143.7, 
470.2-3; cf. 290.8-9), here there is no conjunction and none is implied 
as in the case of a dvandva (e.g., “I will satisfy gods and mortals” 
(divyamdnusydms tosayisydmi \ Divy 159.25-26). The meaning of this 
expression seems to be “human yet of a divine nature.” Cf. Divy 141.5, 
262.20, 263.20, etc. 

578 Divy 142.19, vydkrtas ca bhave divye pratyekas cajino hy asau. 

579 For a Pali version of this story, see the Sarabhamiga Jdtaka (jdtaka, no. 
483, iv, 263-67; trans. in Cowell et al. 1990: iv, 166-169). For quite 
different versions of this story, see the Dhammapada-atthakathd (iii, 
199-228; trans. in Burlingame 1921: 35-55) and the Sinhalese version, 
which follows it closely (trans. in Hardy 1880: 300-313). 

580 Divy 144.1-2, rddhimantah. In this material, magical powers are thought 
to be acquired quite naturally through spiritual practice. They were 
not, as T. W. Rhys Davids (1899: i, 272) notes, “miracles in our Western 
sense. There was no interference by an outside power with the laws of 
nature. It was supposed that certain people by reason of special (but 
quite natural) powers could accomplish certain special acts beyond the 
power of ordinary men.” 

581 Divy 144.2, Jndnavddinah. I translate this term rather prosaically, 
though it may mean “argue logically” or “proponent of a path of 
knowledge” or even “teacher of gnosis.” 


582 Divy 144.3-4, arhatijndnavddijndnavddind sdrdham uttare manu^adharme 
rddhiprdtihdryam (mss., uttaram manusyadharmarddhiprdtihdryam) 
vidarsayitum. 

More literally, one might translate this as “One who speaks 
knowledgeably should display, along with/in the presence of another 
who speaks knowledgeably, a miracle that arises from his magical 
powers and is beyond the capability of ordinary mortals.” There is, 
however, a miracle competition in what follows, so in my translation of 
this recurring trope I often add the verb “to compete.” In addition, 
there is the problem of how to understand the compound 
rddhiprdtihdrya. I understand this to mean a “miracle” (prdtihdrya) that 
arises from one’s “miraculous powers” (rddhi), but it may simply mean 
“a display of miraculous powers” (cf. Gethin 1992: lOO). Burnouf (1844: 
164) translates this as “ll convient que celui qui sait discuter, lutte avec 
celui qui en sait autant que lui, en operant, au moyen de sa puissance 
surnaturelle, des miracles superieurs a ce que I’homme peut faire.” 
Burnouf (1844: 164nl) also explains some of the technical aspects of 
these terms. 

583 Divy 144.12-14, tatrdsmdkam bhavatu sramanena gautamena sdrdham 
uttare manu^adharme riddhiprdtihdryam. Again, one might translate 
this more literally as “And in that place, along with/in the presence of 
the ascetic Gautama, we shall make use of our magical powers and 
display a miracle that is beyond the capability of ordinary mortals.” 
Burnouf (1844: 164-65) translates this as “Aliens done lutter avec le 
sramana Gautama dans I’art d’operer, au moyen d’une puissance 
surnaturelle, des miracles superieurs a ce que I’homme peut faire.” In 
what follows, I alternate between these two translations according to 
context. 

584 Divy 146.10-11, yuyam api savd bhutvd bhagavatd sdrdham rddhim 
prdrdhadhve. Vaidya (Divy-V 90.26) emends to prdrabhadhve, for the 
final verb is peculiar (cf BHSD, s.v. prdrdhate). Following Vaidya’s 
emendation, one might translate this as “You’re as good as dead! Why 
begin [a competition of ] magical powers with the Blessed One?” 
Edgerton (BHSD, s.v. s'ava) offers this translation: “Do you also, base as 


you are, aspire to (?) magic powers along with the Buddha.” My thanks 
to Paul Harrison for his thoughts on this passage. 

585 Following Divy 145.29-146.8. Divy 146.16, “and so on” (ydvat). 

586 Divy 146.25, dhvayisydmah. In what follows, I translate forms of d Vhve 
with forms of the verbs “to challenge” and “to call on.” The former 
translation plays on the notion that what transpires between the 
heretics and the Buddha is a miracle competition. Yet, as I mentioned 
in a previous footnote, the text also downplays the idea that this is 
really a competition. In what follows, for example, the mendicant 
named Raktaksa is “called on” (dhuta | Divy 151.26) by the heretics for 
his support because, as they explain, they have also “called 
on/challenged” (dhuta | Divy 151.28) Gautama to make use of his 
magical powers. 

587 Read adhvagagana. Divy 148.14, adhvagana. 

588 Divy 150.21, simdbandhah krto bhavati. Here I follow the 
recommendation of Edgerton (BHSD, s.v. simdbandha), though this also 
might be rendered as “until he has marked out the bounds of 
propriety.” 

589 According to Malalasekera (DPPN, s.v. sahkassa), Sahkassa (= Sahkasya) 
was thirty leagues from Sravasti, and it was there that the Buddha 
descended from Trayastrirnsa heaven after preaching the 
Abhidhamma-pitaka. The precise site of his descent was the city gate 
of Sahkassa, and it is said that “all Buddhas descend at that spot to the 
world of men after preaching the Abhidhamma.” 

590 Divy 151.21-22, atha vd paksaparyesanam kartukdmah. Burnouf (1844: 
172), “ou bien veut-il essayer de se faire un parti?” 

591 Divy 152.3-4, tvam api tdvat sabrahmacdrindm paksaparyesanam kurusva. 
Burnouf (1844: 172), “Toi, cependant, cherche aussi a nous faire des 
partisans parmi ceux qui suivent la meme regie religieuse que nous.” 

592 Divy 152.11-12, bhavadbhir api brahmacdrindm sdhdyyam karaniyam. 
Burnouf (1844: 172), “vous, cependant, vous devez aussi faire alliance 
avec ceux qui suivent la meme regie religieuse que vous.” 

593 Add nisannasya. Divy 153.11 (omitted). The expression “at a respectful 
distance” (ekdnte)—more literally, “to one side”—is used very 


frequently in the Divyavadana in conjuction with forms of the verb “to 
sit” (ni Vsad). 

594 Read upasamkrama. Divy 154.18, upasamkrdma. 

595 These are versions of the first, third, and fourth “principal trusts” 
(agga-ppasada) that appear in the Pali canon. For more, see Gethin 1992: 
112-13. 

596 Following Divy 154.20-21, arupino vd rupino vd samjnino vd asamjnino vd. 
Divy 155.2, “and so on” (ydvat). 

597 Divy 155.11, nirhrtd. This is a rarely attested meaning for this verb. 

598 Read satasahasrahastah catumdm pdrsaddndm mandapo vitatah. Divy 
155.18-19 (following ms. C), satasahasrahastacaturndm mandapo vitatah. 
However, mss. ABD (Divy 155n2) read satasahasrahastah caturndm 
mandapo vitatah. 

599 Following Divy-V 96.10, dhupacurndndhakdrah krtah. Divy 155.24, dhupas 
curndndhakdrah krtah. 

600 Divy 156.8, yat khalu devajdmydh. I usually translate this trope as “as 
you know” or “please be informed.” Neither of these translations, 
however, is appropriate in this instance. 

601 Gandhamadana is a mountain range that in Pali materials is closely 
associated with solitary buddhas (paccekabuddhas; Skt., 
pratyekahuddhas). According to Malalasekera (DPPN), “when a new 
Pacceka Buddha arises in the world, he goes first to Gandhamadana 
and the other Pacceka Buddhas, who may be in the world, assemble 
there to greet him, and they all sit rapt in samadhi... These Buddhas 
will sometimes leave the mountain, and, having admonished those 
whom they wish to help, return again.” 

602 Following Cowell and Neil’s conjecture (Divy 158n3). Cf. 479.12. 

603 Divy 158.17, cailavikseparn cdkdrsuh. This expression is obscure. Burnouf 
(1844:178) translates this as “et firent tomber une pluie de vetements.” 
It could also mean that “they waved pieces of cloth.” 

604 Divy 158.21-22, bhagavatd ekdyano mdrgo ’dhisthitah. According to 
Edgerton (BHSD, s.v. ekdyana), the Buddha transformed the path so 
that it was “traversible only by one at a time.” 

605 Following Divy 48.23, 281.27, 342.1, read sadyah prasdntendriya. Divy 
159.12, satyaprasdntendriyd. 


606 Following Divy-V 98.22, read evam sthitd. Divy 159.12, naiva sthitd. Cf. 
Divy 48.24, which Vaidya (Divy-V 29.32) emends likewise, and Divy 
342.2, nopasthitd, which Vaidya (Divy-V 211.23) also emends to evam 
sthitd. 

607 Read devanikdyaih. Divy 159.15, nikdyaih. 

608 Divy 159.23-24, aham tirthyaih sdrdham uttare manu^adharme 
rddhiprdtihdryam vidarsayati. Or, to follow my previous translation: “I 
will [compete] with the heretics in making use of my magical powers 
and performing a miracle that is beyond the capability of ordinary 
mortals.” 

609 Divy 160.20, adhyesate. Edgerton (BHSD) understands this to mean 
“requests.” 

610 Cowell and Neil (Divy 160.26) add vidarsayatu. Vaidya (Divy-V 99.16) does 
likewise. 

611 Divy 161.4-5, tejodhdtum api sampadyate. 

612 For more on Nanda and Upananda, see Ch’en 1945-47: 278-79nl33. 

613 Divy 162.15-17, evam bhagavatd buddhapindi nirmitd ydvad 
akanisthabhavanam updddya buddhd bhagavanto parsannirmatam. Cowell 
and Neil (Divy 162n2) query, “’paryantam nirmitam.” Burnouf (1844:184) 
translates this as “Et de meme devant lui, derriere lui, autour de lui, 
apparurent des masses de bienheureux Buddhas, crees par lui, qui 
s’elevant jusqu’au ciel des Akanisthas, formerent une assemblee de 
Buddhas, tous crees par le Bienheureux.” Perhaps this passage should 
be understood as buddhdndm bhagavatdm parsannirmitd, “such that 
there was an assembly, that is of lord buddhas, created [by the Blessed 
One].” However, Divy 163.1 reads buddhapindyd nimittam. Perhaps, 
then, a better reading is parsannimittam, which could be rendered “so 
that these lord buddhas functioned as an object of meditation for the 
assembly.” 

614 Following Cowell and Neil’s query, read bhdsante. Divy 162.20, bhdsate. 

615 Divy 162.29-163.1, pratigrhnita bhiksavo nupurve sthitdyd buddhapindyd 
nimittam. Speyer (1902: 116-17) suggests buddhapindyd nirmittam. That 
is, “Behold this miraculously created array of buddhas, standing in 
order, one on top of another.” Cp. Divy 162.10, 15. See also Divy 57.1, 
drohaparindham nimittam bhiksavo yupasya grhnita antardhdsyatiti. 


616 Divy 163.6, vairavydrttah. Ms. B reads railavydrttah. Mss. D and H 51al2 
read vailaravydrttah. This appears to be corrupt. 

617 Vaidya (Divy-V 101.29) omits Divy 164.22-25. 

618 On Purana’s death, see Basham 1951: 84-90 and Rockhill 1972: 80. 

619 Divy 165.1-2, rathakdramesa iva nikrttasrngah. This is an obscure 
expression, and I am not sure of its significance. Burnouf (1844: 187) 
translates this as “semblable a un belier noir, dont on aurait brise la 
come.” Cowell and Neil (Divy 706) note that “much of this page is 
evidently in verse, but is too corrupt to be so arranged.” I try to do so, 
nevertheless. 

620 Divy 165.3-4, dharmam hy abhijndya jinaprasastam dhindase (mss., 
mdhindase) kolikagardahho yathd. Both halves of this line are obscure. 
First, it might make more sense for the eunuch to tell Purana that he is 
ignorant of the Buddha’s teaching. Hence, Burnouf (1844:187) adds the 
negative to his translation: “ignorant la loi promulguee par le Djina, tu 
brais comme 1 ’ ane du Kola (Kalinga?).” My sense, though, is that the 
eunuch is incredulous that Purana witnessed the Buddha’s dharma and 
yet still couldn’t grasp it. But what does this have to do with a weaver’s 
donkey? Perhaps, unlike the potter’s horse in “The Story of a Good for 
Nothing” (Divy 510.12-14), a weaver’s donkey doesn’t have to carry a 
heavy load and therefore moves faster. Maybe Purana is being 
compared to a senseless animal fleeing the scene. Rockhill (1972: 80) 
offers this translation of the Tibetan version of the text: “Whence 
comest thou, thus crestfallen, like a ram with broken horns? Ignorant 
though thou art of the truth (taught by) the Sakya, thou wanderest 
about without shame like an ass.” 

621 Burnouf (1844: 187) translates this as “J’ai connu les etres; ils ont en 
partage le plaisir et la peine. La science des Arhats es [seule] en ce 
monde, sans voiles.” 

622 Divy 165.7-8, durdpagato ‘smi \ paratimirdpanudas ca trsam patati. This 
passage, as Burnouf (1844: 187nl) acknowledges, is certainly corrupt. 
Vaidya (Divy-V 102.10) prints elipses after ’smi, for something appears 
to be missing. Perhaps me should be added. Furthermore, trsah patati 
might be a better reading than trsam patati, though Burnouf follows the 
latter reading. Burnouf (1844: 187) translates this as “j’en suis bien 


eloigne. L’obscurite est profonde; celui qui la dissipe, tombe dans le 
desir.” 

623 In other words, he is naked. 

624 Divy 165.22, dharmam samcarate. Vaidya (Divy-V 102.31) suggests 
dharmam samsrayate. 

625 Divy 166.6-7, yadi srdvako bhdsate nirmito ’pi bhdsate. One could also 
interpret this to mean that the two speak in unison—“when the 
disciple speaks, the magical image speaks as well.” This ambiguity is 
also present in the upcoming verse (Divy 166.8-9). 

626 Divy 166.10, bhagavdn vydkaroti. According to the text, “the Blessed One 
himself gives the answer,” but I follow Burnouf (1844: 188) and ascribe 
the answer to the magical image that the Blessed One has created. 

627 Following Divy 22.8, add udgrhitdni. Divy 166.15 (omitted). 

628 Read buddhakdrakrtdh. Divy 166.25, buddhakdrakrtau. 

629 According to B. C. Law (1976: 129), “The Sisumara hill was situated in 
the deer park at Bhesakalavana in the Bharga country. It acquired its 
name because on the very first day of its construction a crocodile made 
a noise in a nearby lake. It could perhaps be present-day Chunar 
outside of Varanasi.” 

630 Read anavatarantim. Divy 167.12, “treading on the ground below” 
(avataranti adharimdm bhumim). However, mss. BC (Divy 167n4) read 
anavataranti. 

631 Divy 168.25, viyogasamjanitadaurmanasyah. More literally, one might 
translate this as “full of grief produced by separation.” The Tibetan (D 
nya 19a5) does not contain this passage. Cf. Ch’en 1945-47: 250nl0. 

632 Following Speyer’s suggestion (1902: 118), read kim tac chunyam 
bhaveta. Cf. Bendall’s manuscript fragments for this story (Divy 
661.25). Divy 170.29, kim tad anyam bhaveta. 

633 Following Divy 176.1, read pravisanti. Divy 171.17, prativisanti. 

634 Following Speyer (1902:119) and Divy-V 107.11, add panyam. Divy 172.18 
(omitted). 

635 Here the merchants forget about Svagata, and later in the story Ananda 
also forgets about Svagata. Such is the effect of his bad karma. 


Nevertheless, the Tibetan (D nya 2lb3, P te 19b7, L nya 31a5, N nya 
33a6; cited in Ch’en 1945-47: 253nl7) reads legs ’ongs khrid de ’phags pa. 

636 Divy 173.12 adds, “he was thrown out” (sa niskdsitah). 

637 Following Speyer (1902: 119), read sdsrakanthah. Divy 173.23, 
sdsravakanthah. 

638 Divy 173.22, purvakarmaparadhaprabhavena. More literally, “under the 
influence of the faults of his previous actions.” Speyer (1902: 119) 
suggests prabhavena. Perhaps, “which originated from the faults of his 
previous actions.” 

639 Following Speyer (1902:119), add ca. Divy 173.27 (omitted). 

640 Divy 174.1-2, asamprdpte visesadhigame. The Tibetan (D nya 22a2, P te 
20a6, L nya 3lb6, N nya 34a2; cited in Ch’en 1945-47: 254nl7) reads “It is 
impossible and inconceivable for a being in his last state of existence to 
die and cut off the stream of life before he has obtained the destruction 
of the defilements” (srid pa tha ma pa’i sems can zag pa zad pa ma thob par 
bar ma dor rgyun chad cing dus byed par ’gyur ba ni gnas ma yin skabs ma 
yin te). 

641 Read evam mam bhaginijana samjdnita iti. Divy 174.7-8, evam ma 
bhaginijana samjdnita iti. Ms. FI 55b7 concurs. Vaidya (Divy-V 108.9) 
emends to evam mdm bhaginijanah samjdnita iti, which could be 
translated as “Sisters know me in this way.” Cf. Divy 17.7-8, syad dry ah 
srona kotikarna eva te bhaginijanah samjdnate. Ch’en (1945-47: 254nl8) 
proposes emending the text to evam mdm bhdginijanah samjdnita. That 
is, “Sister, people know me as such.” The Tibetan (D nya 22a4, P te 
20a8, N nya 34a5, L nya 32a2) reads “Sister, I am” (sring mo yin no). 

642 Divy 175.6-7, tesdm ekaikaso vdrtdm pratyaveksate. Ch’en (1945-47: 
255nl8) construes this differently. As he explains, “Svagata reflected 
that since there were many people in Anathapindada’s household 
whose questions he would have to answer, and since there were many 
people in his father’s household about whom his sister would ask, he 
surmised that his interview with his sister would take a long time.” 

643 Read mamdpi. Divy 175.27, maydpi. 

644 Following Speyer (1902: 120), read mdtrdsau. Divy 177.4, mdtrdryd. Cf. 
Divy 173.9, mdsau durdgato ’trdgatah sydt. It seems unlikely here that 
these beggars would refer to Svagata as a “noble one” (drya). 


645 Divy 177.9-10, sa nivartya vipralapitum drabdhah. According to Speyer 
(1902: 113), this “cannot be understood and sins against grammar.” He 
suggests emending nivartya to nivartyamdnah—hence, in Speyer’s 
words, “When he, the poor porte-malheur, was thus being put outside, 
he began to weep aloud.” 

646 Cf. Divy 240.13, “Rejoice, Dharmaruci, in the different states of 
existence! Rejoice in the means that lead to these states of existence 
(trpiyasva dharmaruce bhavebhyas trpyasva bhavopakaranebhyah)!” 

647 Vaidya (Divy-V 110.17) omits Divy 178.1-2. 

648 This is especially ironic, since Ananda is often characterized in 
scriptures as having an exceptional faculty of recollection. 

649 Divy 178.8-9, pasyati tatra pdtrasesam <ca> samsthdpitam. Although the 
manuscripts (Divy 178n2) read ca, Cowell and Neil emend to na—that is, 
“he saw that in the bowl no food had been set aside.” 

650 Divy 178.9-10, sa dharmatattvo (ms. C, saddharma-) vacasdrtdroditum 
drabdhah. Vaidya (Divy-V 110.21-22) emends to sa dharmatattvo vacasd 
(?) atha roditum drabdhah. Perhaps read dharmatattvam. This passage is 
corrupt and does not occur in the Tibetan. The Tibetan (N nya 37b7; cf. 
D nya 24a7) reads sangs rgyas beam Man ’das mams ni bsnyil ba mi mnga’ 
ba’i chos nyid chan yin pas | bcom Man ’das kyis legs ’ongs la Ihung bzed kyi 
lhag ma bzhag pa mdzad do | de nos tshe dang Man pa kun dga’ bos bcom Man 
’das kyi lung bzed kyi pham phabs (?) blangs par brtsams pa dang \ji tsam 
tshe dang Man pa kun dga’ bos bcom Man ’das kyis bdag la legs ’ongs la Ihung 
bzed kyi lhag ma zhog shig ces bka’ stsal pa \ brjed pa dran nas des ngu bar 
brtsams pa dang. 

651 Following Divy 131.6-7, add krtdni upacitdni. Divy 178.14 (omitted). 

652 This is a peculiar instance of “assigning the reward” (daksind + d Vdis). 
Though the Buddha offers food to Svagata, it seems that Svagata is the 
donor and the Buddha the recipient. It is the recipient of an offering 
who assigns the reward of that offering, and here it is the Buddha who 
assigns the reward from the offering to Svagata. Still, why would the 
Buddha assign merit for an offering that he didn’t receive? 

653 For more on the gardener Gandaka, see Divy 155. 

654 Divy 180.15-16, caksusyam karmdpanayo ’sya kartavya iti. The precise 
meaning here is unclear. Vaidya (Divy-V 112.2) emends to caksurbhydm, 


“through his eyes.” According to Ch’en (1945-47: 235), the Chinese 
reads “for these fragrant objects are beneficial to the eyes and there is 
no fault in smelling them.” The Tibetan (D nya 25b6-26al) reads 
“Svagata began to distribute the blue lotuses to the monks, but the 
monks didn’t take them. So the Blessed One said, ’Monks, all good 
smells are beneficial to the eyes, and they will bring about the 
purification of this one’s karma. Take them.’ Then the monks accepted 
those flowers” (legs ’ongs kyis dge slong la utpala sngon po dag brim par 
hrtsam pa dang \ dge slong dag mi len nas bcom Idan 'das kyis bka’ stsal pa \ 
dge slong dag dri zhim po thams cad ni mig la phan zhing ’di’i las sbyang bar 
yang byas long[s?] shig | dge slong mams kyis me tog de dag blangs so). 

655 For more on this practice, see Ch’en 1945-47: 261-62. 

656 According to Ch’en (1945-47: 235), the Chinese reads “Now, because I 
am established in the noble teachings of the Buddha, it is not wrong to 
call Svagata again.” 

657 Divy 181.7-8, sdmpratam svdgato vyaktam [samvrtto na durdgatah] | 
sdmpratam kdncanam deham dhdraydmi nirdsravam. Cowell and Neil (Divy 
181nl) explain that “for these two lines the MSS. read only sdrnpratarn 
svdgato vyaktam dhdraydmi nirdsravam; but B adds after vyaktam and C in 
the margin kdncanam deham vd pdtha. We conjecture a lost half line.” 
Ms. H 68al3 reads only sdmpratam kdncanam deham dhdraydmi 
nirdsravam. 

658 Divy 181.9, ratndni pratilebhe hi. This is probably corrupt. Perhaps it 
should be emended to pratilabdhdni, which scans. The Tibetan (D nya 
26bl; citing Ch’en 1945-47: 266n94) reads, “In the case of those who 
desire to obtain the jewels, and who wish for heaven and release, it is 
good to associate with virtuous friends who desire the benefit of 
another.” As Ch’en then notes, “In the light of the Tib. and Chinese, 
these two words [i.e., pratilebhe hi] should probably be emended so that 
the last two lines of the stanza would read, Tn the case of those who 
desire heaven and release and who desire to obtain the jewels, it is best 
to associate always with friends who wish well of others.” 

659 According to Ch’en (1945-47: 236-37), the Chinese reads “my renowned 
disciples have virtues as great as Mt. Sumeru, but they are often 
slighted by the ignorant crowds of the time. For no reason at all these 


ignorant people provoke wrong-doings and thus bring harm to their 
own beings. I must now make manifest the superior virtues of 
Svagata.” 

660 Read adhvagagana. Divy 182.7-8, adhvagana. 

661 For variations in this name, see Ch’en 1945-47: 279-80nl35. 

662 For a similar list of offerings raining down from heaven, see Divy 
327.10-12. 

663 Divy 187.2, jaradharma. Cf. Divy 42.17. 

664 Following Bloomfield’s suggestion (1920: 336) and the Tibetan (D nya 
3lb3), read hastimadyasya. Divy 188.13, hastimadhyasya. For more 
Buddhist references to the practice of giving animals intoxicating 
drinks, see Bloomfield 1920: 336-39. 

665 Divy 190.1-2, ekdntanisannah. The standard trope reads “when he was 
sure that the venerable Svagata was comfortably seated.” Cf. Divy 
65.4-5, 66.12-13, 81.19-20, etc. 

666 Divy 190.7, tena pdnakam sajjikrtya hastimaddd angulih praksiptd. Perhaps, 
“After preparing a drink for the venerable Svagata, the brahman 
Ahitundika stuck his finger into some elephant’s liquor and then into 
that drink.” Bloomfield (1920: 336) suggests emending praksiptd to prdk 
ksiptd, and offers this translation: “While preparing the drink, the 
brahman Ahitundika’s finger was thrust forth from the elephant’s 
liquor.” The Tibetan (D nya 33a3, P t 30a8, L nya 48a6, N nya 51a7; cited 
in ch’en 1945-47: 289nl83) reads “That brahman, having put his thumb 
in the elephant’s liquor, stirred the drink with a grinding sound, and 
gave it to Svagata” (hram ze des glang po che’i chang gi nang du mdzub mo 
hcug ste skom gyi nang du krog krog dkrugs te \ tshe dang Idan pa legs ongs 
la phul lo). The corresponding passage in the Chinese (Ch’en 1945-47: 
242) reads “Because the brahman wished to hasten the digestive 
process within Svagata, he placed a small amount of elephant’s liquor 
in his broth.” As Ch’en (1945-47: 289nl85) observes, “This episode of 
Svagata’s drinking liquor displays the widest diversity among the 
vinayas of the other Buddhist schools.” 

667 Read dtapena sprsthah. Divy 190.10-11, dtapena prsthah. 

668 For Tibetan and Chinese variants, see Ch’en 1945-47: 293nl96. 


669 Here the Chinese and Tibetan versions of the story detail the various 
grades of offense that result from drinking alcohol. However, as Ch’en 
(1945-47: 293n203) remarks, “it seems that the compiler of the 
Divyavadana omitted this portion and merely incorporated the 
interesting narrative account. One would suspect that the omitted 
part was in the original collection of stories, for in Divy 543-44, we do 
find such an account of the various offenses.” 

670 Divy 191.3, sdstdram uddisyadbhih. Bloomfield (1920: 337) suggests 
emending to uddhisyadbhih, and offers this translation—“With me, the 
Teacher, as authority, 0 ye Monks, liquor with water shall not be 
drunk or given (to drink), even with the tip of a blade of grass!” Speyer 
(1902:120) and Vaidya (Divy-V 118.8) suggest emending to uddisya 
bhavadbhih. 

671 This is an example of how reified idiomatic language is in the 
Divyavadana. Here the idiom “like a tree cut down at the roots, he fell at 
his feet”—that is, he threw himself down in a full body prostration out 
of shame and veneration—is used even when the object of veneration 
is floating in the sky. 

672 According to James Ware (1928: 159), the Tibetan can be found in mdo 
29, 417a-430a, and the Chinese in Tripitaka, Tokyo xiv, 7.2 and in 
Taisho Issai-kyo, xv, 129. 

673 This divine being, realizing that he will soon fall from his divine 
existence, cries out the names of various places in Indra’s abode, 
Trayastrirnsa heaven, to which he will no longer have access: the lotus 
pond at the base of Mount Meru and the Mandakini River that springs 
from it; the various pleasure groves that populate this divine realm 
(i.e., Caitraratha, Parusyaka, Nandanavana, Misraka, Pariyatraka); the 
stone, resembling a white blanket, that is Indra’s throne 
(pandukambalasila); the divine assembly; and Indra’s city called 
Sudarsana. For more on these names and this cosmology, see Ware 
1928:160-61 and Kongtrul Lodro Taye 1995. 

674 As Ware (1928: 162n9) notes, “According to the Skt. we are here 
confronted with a god who has fallen upward. Such, however, is not the 
case in the [Tibetan and Chinese versions of this story].” According to 
the Tibetan (cited in Ware 1928: 162n9), “after his death, he was later 


born among the gods of Tusita heaven” (chi pho ‘dus [dus?] hyas nas 
dga’ Idan phyi lha’i ris su skyes). 

675 He was a “divine being” (devaputra) among the Trayastrirnsa gods and 
now he is in the karmically superior position of being a “god” (deva) 
among the Tusita gods. 

676 The Tibetan (cited in Ware 1928:163nl4) adds three verses: 

Those who day and night always 
call to mind the noble Buddha 
and come to the Buddha for refuge, 
they shall profit greatly. 

Those who day and night always 
call to mind the noble dharma 
and come to the dharma for refuge, 
they shall profit greatly. 

Those who day and night always 
call to mind the noble community 
and come to the community for refuge, 
they shall profit greatly. 

gang dag nyin mtshan rtag par yang \ sangs rgyas rje[s] su dran pa dang \ 
gang dag sangs rgyas skyabs mchis pa \ mi de dag ni rnyed pa che || gang dag 
nyin mtshan rtag par yang | chos ni rjefs] su dran pa dang | gang dag chos la 
skyabs mchis pa \ mi de dag ni myed pa che gang dag nyin mtshan rtag par 
yang \ dge ‘dun rje[s] su dran pa dang | gang dag dge ‘dun skyabs mchis pa | 
mi de dag ni rnyed pa che 11. 

677 The Tibetan (cited in Ware 1928: 165) adds, “When the Blessed One had 
thus spoken, the monks rejoiced and delighted in the words of the 
Blessed One” (beam Idan ‘das kyis de skad ces bka'stsal nas dge slong dagyi 
rangs te beam Idan ‘das kyis gsungs pa la mngon par bstod to). Likewise 
Vaidya (Divy-V 121.24) adds, “This was said by the Blessed One. With 
their minds uplifted, the monks rejoiced” (idam avocad bhagavdn \ 
dttamanas te bhiksavo ‘bhyanandan). 


678 For more on the connection between the practice of buddhdnusmrti and 
the iti pi so verse that contains this list, see Visuddhimagga 198-213/ 
§7.2-67 (trans. in Buddhaghosa 1979: 206-30). 

679 The version of this story in the Siksdsamuccaya (148.13-149.4; trans. in 
Santideva 1971: 147-48) begins here. It is introduced with the words: 
“This is recited by the noble Sarvastivadins” (dryasarvdstivdddndm ca 
pathayate). 

680 Vaidya (Divy-V 122.10-11) punctuates this as a question. 

681 Divy 197.19 and 20, iyatpunyaskandhah. The Siksdsamuccaya (148.17-18 
and 18) reads “great roots of virtue” (mahdnti kuMamuldni) instead of 
“such a mass of merit.” In what follows in this story (Divy 197.23), the 
Buddha likewise refers to “great roots of virtue.” 

682 Following Siksdsamuccaya 149.1-2, add dustacittam utpddayati Divy 
197.21-22, ndham updlinn ito vahih samanupasydmy eva ksatim copahatim 
ca yathd sabrahmacdri sabrahmacdrino ‘ntike. Ms. H 64b3 omits 
sabrahmacdri. This passage appears to be corrupt. Hiraoka (1998: 431) 
interprets it differently, explaining “that the Buddha answers that if 
one gets angry, his merit disappears.” The Siksdsamuccaya (148.18- 
149.2) reads “Upali, I see no injury and harm worse than when one 
follower of the religious life entertains bad thoughts toward another 
follower of the religious life” (ndham upale evam ksatim copahatim ca 
samanupasydmi yathd sabrahmacdri sabrahmacdrino ntike dustacittam 
utpddayati). Cf. Divy 338.34 for a similar sentiment. 

683 Following Siksdsamuccaya 149.3 and Divy 534.24, read dagdhasthundydm. 
Divy 197.25, dagdhasthundyd. Bendall and Rouse (Santideva 1971: 148) 
translate this as “That even against the red-hot pillar we will not be 
angry, much less against a creature endowed with consciousness.” In a 
footnote (Santideva 1971: 148n2), they explain that such a pillar was 
“used for torturing criminals to death by impalement or embracing.” 
In Bendall’s edition (Santideva 1897-1902: 149nl), however, he 
translates this as “even when [one is distraught] on the heated pillar, 
much less when the body has all its powers of perception.” 

684 Following Speyer’s suggestion (1902: 120), read bhavantdh. Divy 198.13, 
bhadantah. 

685 Read bhavantdh. Divy 198.22, bhadantah. 


686 Following Divy 199.22-23. Divy 200.2, “and so on as before” (purvavat 
ydvat). 

687 Divy 200.9-10, satsu kdmdvacaresu devesu sattvd vyapasamsrtya. Cowell 
and Neil (Divy 200n2) query sattvdd, but that would also be peculiar. I 
simply delete the term in my translation (cf. Divy 140.18-19). This 
passage is further complicated by the term vyapasamsrtrya, which 
Edgerton (BHSD) only attests in this instance. See glossary for 
definition of six spheres of desire. 

688 Divy 200.16-17, evam siksitavyam yan no dharmasravandbhiratd 
bhavisydmah. This yan no is peculiar. I have taken it as nah. Cowell and 
Neil (Divy 220n2) query nom. Also possible is that it is a mistake for yan 
nu, though this form takes the optative not the future. 

689 This section has close parallels with various accounts of the Buddha’s 
final nirvana—for example, the Pali Mahdparinibbdna-sutta in the Digha- 
nikdya (ii, 102-23; trans. in Walshe 1987: 245-54). In Ernst 
Waldschmidt’s (l95l) comparative Sanskrit-Pali-Tibetan-Chinese 
edition of the text, he notes those readings in the Divydvaddna that 
differ from the Sanskrit recension, the Mahdparinirvdna-sutra (MPS 
202-28). Ernst Windisch’s Mara and Buddha also contains an edition of 
this section of the Divydvaddna printed in parallel with the 
corresponding version in Pali (1895: 43-59). 

690 Following Edgerton (BHSD, s.v. bahuputra), read bahuputraka. Divy 
201.5, bahupattrakam. 

691 Divy 201.8-9, kalpam vd tisthet kalpdvasesam vd. For more on this much 
discussed and disputed passage, see Gethin 1992: 94-97 and Jaini 2001: 
191-200. 

692 Cowell and Neil (Divy 201n2) note that mss. BD, in the text, and ms. C, in 

the margin, insert a commentarial gloss on the four bases of success: 
chandasamadhiprahdmya samskdrasamskdrasamdropanatd rddhipddah 
cittarddhipddo viryarddhipddo mimdmsdsamddhiprahdna- 

samskdrasamanvdgata rddhipddah. For more on such formulaic 
explanations of the four bases of success, see Gethin 1992: 81-82, 92-94. 
cf. Burnouf 1844: 625. 

693 Read bahuputrakam. Divy 201.14, bahupattrakam. 


694 Divy 202.6, eko yam bhadanta samayah. Speyer (1902: 12l) suggests ukto 
‘yam bhadanta samayah and offers this translation: “‘Yourself,’ says 
Mara, ‘have fixed that time.’” Cf. MPS 208/§16.5. 

695 Following MPS 208/§16.8 and Divy 202.19, read te. Divy 202.14, me. 

696 Following MPS 212/§16.14, read samanantarotsrstdyuhsamskdresu. Divy 
203.8-9, “as soon as the conditions for life were fully controlled” 
(samanantarddhisthitesujmtasamskdresu). 

697 Divy 203.14, vdditrabhdnddni. Cf Divy 251.3-4. Cp. Divy 544.2. Perhaps 
bheri should be understood for bhdnda. 

698 Divy 203.16, tulyam atulyam ca sambhavam. According to Buddhaghosa’s 
commentary on the Pali version of this verse (Sumahgalavildsini ii, 131- 
32/§3.169 Igatpuri Edition), atulam refers to “nirvana” and tulam is a 
present participle referring to the process of evaluating phenomena in 
sarnsara. Burnouf (1844: 80) translates this as “Le solitair a renounce a 
I’existence, qui est semblable et differente, aux elements dont se 
compose la vie.” 

699 Divy 203.18, abhinat kosam ivdndasambhavah. Though one could 
translate this as “broke through becoming as though it were the shell 
of an egg” or “broke the egg of becoming as though it were a shell,” I 
don’t think this captures the intended meaning. The Pali (cited on MPS 
212; trans. in Walshe 1987: 247) reads abhida kavacam iv’ attasambhavan 
ti. The Tibetan (cited on MPS 213) reads srid pai ‘adu [‘du?] byed thub pas 
spangs | nang du dga zhing mnyam bzhag pas \ brtson pa sgo nga mdsod 
[mdzod?] las byung ba bzhin. Cf. Bloomfield 1920: 340-41. My thanks to 
Paul Harrison for his thoughts on this passage. 

700 Read pratisamlayandd. Divy 204.4, atisamlayandd. 

701 Divy 204.24-25, dbhaydbhdm na pratyanubhavatah. The idea here is that 
these places are so dark that even the sun and the moon cannot 
experience the light of their own light, i.e., their own luminosity. For a 
detailed account of this passage, see Edgerton (BHSD, s.v. lokdntarikd), 
who offers this translation: “And even those world-interstitial-spaces, 
(which are) miseries and covered over with miseries, darknesses, 
glooms of darkness,—in which the moon and sun here, which possess 
such great supernatural power and dignity (or capacity), are not 


capable of (producing) light by (their) light... even in them a great 
magnificent radiance appeared (at that time).” 

702 Divy 205.21, triparivartadvadasakaram. According to Speyer (1902: 12l), 
“As the Wheel of Law has three revolutions (parivartds) [sic] and twelve 
spokes (ards), it is proper to read triparivartadvadasdram [sic] instead of 
-dvddasdkdram.” Edgerton (BHSD, s.v. parivarta) suggests no 
emendation, arguing instead that this formulation occurs “because 
each parivarta [‘turning’ of the wheel] refers to each of the four 
truths.” More likely, however, is that this enumeration refers to the 
twelve links of interdependent arising. The calculation here may be 
that interdependent arising has three sections, each of which contains 
four components, or that interdependent arising has twelve links and 
that one cycles through them in the course of three lives. 

703 Following Divy 201.8 and 201.17, read sa. Divy 207.1, tathdgatah. 

704 Divy 207.7, pratisrdvayitum. The Mahdparinirvdna-sutra (MPS 220/§18.7) 
reads prativeddhum, and the corresponding Pali (cited on MPS 220) 
reads pativijjhitum. 

705 Divy 207.23-24, ydvad alam eva bhiksavah sarvasamskdrdn samskaritum 
alam viramantu. The manuscripts (Divy 207n5), however, read virantu. 
Burnouf (1844: 84) translates this as “...leur condition est le 
changement, tellement qu’il ne convient pas de concevoir rien de ce 
qui est un compose, qu’il ne convient pas de s’y plaire.” The 
Mahdparinirvdna-sutra (MPS 222/§19.6) reads virantum—hence, “And 
this, monks, is sufficient to condition [and] to lead to an end all 
conditioned things.” Gethin (1992: 23l) translates this as “In so far as 
this is so, one should condition all conditions, one should desist (from 
them).” 

706 The Mahdparinirvdna-sutra (MPS 224/§19.8) and the corresponding Pali 
(cited on MPS 224) read “Which are these?” (katame). 

107 Divy 208.9, sapta bodhyahgdni. Cowell and Neil (Divy 208n2) observe that 
ms. B offers the following gloss between bodhyahgd and the following 
nyd—kdye kdydnupasci [anupa^i?] smrtyupasthdnarn vedandcittadharma || 
utpannakus'aldndm samraksanam \ anutpanndndm samutpddah | 
utpanndndm akusaldndm prahdnam anutpanndndm pdpdndm prala 
[pralayah?] anutpddah || prahdnam ||. This appears to be some sort of 


explanation of the four applications of mindfulness and four proper 
efforts. One might translate this as follows: “These are the applications 
of mindfulness. With regard to the body, one watches the body. With 
regard to feeling, one watches feeling. With regard to mind, one 
watches mind. With regard to dharmas, one watches dharma. Right 
effort is protecting virtuous dharmas that have arisen, arousing those 
that have not arisen, abandoning unvirtuous dharmas that have 
arisen, and destroying—not allowing to arise—sinful ones before they 
arise.” Both this editorial gloss and the one that occurred previously in 
this story (i.e., in Divy 201n2) are rather loose—maybe shorthand 
reminders or perhaps just sloppy or hurried. Rupert Gethin (personal 
440 communication) notes that these seem to be “quick reminders 
rather than careful commentarial explanations.” For more on the four 
applications of mindfulness and their connection with the seven 
factors of awakening, see Gethin 1992: 29-68, especially 58. For more 
on the four proper efforts, see Allon and Glass 2001: 244-53. 

708 Divy 208.25, upavartanam. This may, however, be a place name. See 
Edgerton (BHSD, s.v. upavartana). 

709 Hereafter the text diverges from the Mahdparinirvdna-sutra and the 
Mahdparinihbdnasutta (MPS 228/§21.l). 

710 Divy 209.8-9, td api devatd vaisdlydm sabdo niscdritah. The term for 
“deities” occurs in a variety of forms in this passage. We find devataih 
(Divy 209.5, 209.8) instead of the more standard devatdbhih, and here we 
find devatd, though this does not agree with the final verb. 

711 Divy 210.10, rsayah pravrajitvd. Cf Divy 224.26, rsindm antike pravajya; 
Divy 224. 27, rsibhih pravrajitvd; Divy 225.27-28, rsibhyah pravrajitvd. 
Such connections between renunciation and seers are rare in the rest 
of the Divydvaddna. 

712 Divy 210.11, kalpavrndam prahdya. Edgerton (BHSD, s.v. kalpavmda) 
suggests that what is being abandoned is “the whole mass of 
(brahmanical) ritual regulations.” However, since kalpavrksas, or wish- 
fulfilling trees, occur throughout the story (Divy 217.28 ff.), I read kalpa 
here in the sense of “wish” or “aspiration.” In a parallel passage (Divy 
122.15), what is abandoned is sensual desire for objects of desire. 

713 Burnouf‘s translation (1844: 89) of this story ends here. 


714 For a well-known version of this story in the Pali, see the Mandhatu 
Jdtaka (Jdtaka, no. 258, hi, 310-14; trans. in Cowell et al. 1990: ii, 216-18) 
and a reference to it in the Dhammapada-atthakatha (hi, 240; translated 
in Burlingame 1921: hi, 62). 

715 Divy 210.14-15, tadyatha tulapicur vd karpdsapicur vd. These two terms 
also appear together in the same way in Pali materials (e.g., Samyutta- 
nikdya v, 284.1). As Edgerton (BHSD, s.v. karpdsapicu) notes, “there 
evidently was some difference between them, but what?” Perhaps one 
was Gossypium herbaceum and the other, Gossypium arboreum. 

716 The lifespan of a Lord Sakra—what might be thought of as the term of 
office for being lord of the gods—is calculated later in the story (Divy 
225.5-11). 

717 Following Vaidya’s emendation (Divy-V 130.23), read devardjyam 
praticcha. Divy 210.26, “My lord, accept the throne” (deva rdjyam 
praticcha). I also make the same emendation on Divy 210.28 and 211.2. 

718 Divy 211.4-5, ratnasilayd. Edgerton, citing Schiefner, offers “mosaic.” 
Schiefner (1988: 2n2) translates the term as edelstein-streu, and Ralston 
translates this into English as “jewel-strewing.” Cf. Divy 244.20. 

719 These repetitions are present in the Sanskrit text. 

720 Following Cowell and Neil’s suggestion (Divy 212nl), read mantrajnd 
mantrajnd. Divy 212.11-12, mantrajd mantrajd. 

721 Divy 212.20, kasyaitdni punydni. More literally, this means “Whose 
meritorious deeds are these?” 

Ill Following Cowell and Neil’s suggestion (Divy 706) and Edgerton (BFiSD, 
s.v. samanuvistavdn), read samanusistavdn. Divy 214.21, samanuvistavdn. 

Ill Here the text (Divy 215.12-13) adds dgato ‘smi purvdn. As this passage is 
obscure, I leave it untranslated. It could mean “I have already come to 
these eastern islands,” but I am not sure why the islands he has 
conquered would be referred to as “eastern islands.” Mss. AB (Divy 
215nl) read purvd, which one could translate as “I have returned from 
there in the past,” but this too is doubtful. 

724 Divy 215.14-15, yan nu devo gatvd svakam bhatabaldgram samanusdset. 
One might translate this more literally as “My lord should go there and 
govern his own army,” but I think it makes more sense to read against 
the grammar. I also read this trope in the same way in what follows. 


725 Divy 216.8-9, etad deva uttarakauravakdndm manusydndm akrstoptam 
tandulaphalasdlim. This place is reminiscent of the mountain on which 
the naga named Agnimukha lives. In “The Story of Supriya” (Divy 
120.1-3), it is said that there is a flat portion of land on that mountain 
that likewise is neither tilled nor sown yet produces rice that has 
perfect grains. 

726 Following Vaidya’s emendation (Divy-V 134.25), read gacchatha. Divy 
217.21, yacchata. 

121 The Tibetan contains an additional passage here. Following Schiefner’s 
translation (1988: ll), “Thereupon their matted hair fell, and they 
themselves began to move on in front of him, their hands grasping 
bows and arrows. Then the treasure of the wife said to the king, ‘0 
king, these Rishis are practising austerities; you ought to let them go 
free.’ So the king let them go free; and when they had betaken 
themselves to their works of penance they became possessed of the 
five kinds of insights. But King Mandhatar ascended together with his 
hosts.” 

728 The text has miscalculated the overall height, so I have revised the 
figure accordingly. Divy 218.3, “its height was 6,000,000 leagues” 
(sastiyoj anasatasahasram). 

729 The Karotapani Gods, Maladhara Gods, Sadamatta Gods, and the four 
great kings are the four classes of gods who inhabit the heavens known 
as the Caturmaharajika (Four Groups of the Great Kings). 

730 Divy 219.21, caturo vdrsikdn mdsdn. More commonly the text (e.g., Divy 
202.23-24, 203.1) refers to “the three months of the rainy season.” 

731 Divy 220.20-21, tesu prdkdresu caturvidhdh sodakd mdpitdh. Ms. C reads 
sodakd with kramasirsdni written in the margin. Mss. AD reads 
kramasirsdnipitd. Ms. B reads pranirsdnipitdh. Cowell and Neil (Divy 
220n2) observe that “kramasirsdni is probably for krayasirsdni, which 
may be a gloss on sodaka.” Cf. Edgerton (BHSD, s.v. khotaka). 

732 Divy 220.22, urdhvi ekd nibaddhd samkramanakd. The manuscripts (Divy 
220n2) read urdhvi ekd nibaddhd samkramanakdh. Edgerton (BHSD) 
explains that sarnkramanaka is “prob. pavilion for rest or private 
amusement, which might or might not be on a wall or roof” He also 
cites this passage and remarks that urdhvi here means “on a wall.” 


Accordingly, one might translate this as “Built into one of the walls is a 
gallery.” I don’t follow Edgerton here, but I do translate samkramanaka 
as “gallery” in what follows (Divy 221.29). 

733 Divy 221.6, hemajdla. Though this is a literal translation, the meaning of 
the term is unclear. Cf Edgerton (BHSD). 

734 Divy 221.8-10, vedikayah sphatikamayd sud dlambanam adhidhdnam | 
sphatikamayyd vaiduryamayi sud dlambanam adhisthdnam. The Tibetan 
contains a more detailed account of the construction of these pools. 
Eollowing Schiefner’s translation (1988: 15), “The steps of these basins 
were formed of four materials, of gold, silver, beryl, and crystal. The 
basins were surrounded by balustrades of four kinds, made of gold, 
silver, beryl, and crystal. The uprights, borders, and handles of the 
golden balustrades were made of silver; those of the silver balustrades 
were made of gold; those of the beryl balustrades were made of crystal, 
and those of the crystal balustrades were made of beryl.” 

735 Divy 221.19, tais tandicelais caturvidhdni kalpadusydni. It appears that 
tundicela is the “excellent material” from which is made “clothes from 
the tree that produces material as one desires” (kalpadusya). 

736 This is a list of three musical instruments, not four. In his translation 
from the Tibetan, Schiefner (1988: 15) lists “harps, pipes, guitars, and 
shells.” 

737 Divy 221.28, pdripdnam. Citing only this instance, Edgerton notes that 
this is “a kind of drink.” 

738 Divy 221n9, prdsdddmbdsanakd. Cowell and Neil (Divy 221.29) emend to 
prdsdda svdsanaka, but Edgerton (BHSD, s.v. ambdsanaka) notes that this 
is “implausible.” Edgerton suggests that ambdsanaka or dmbdsanaka is 
“some part, or accompaniment, of a palace,” though perhaps it should 
be emended to read “resting rooms” (dsvdsanaka) or “recovery rooms” 
(dsvdsanaka). The term could be understood to mean “benches under 
mango trees,” but context suggests otherwise. I follow Agrawala (1966: 
67-68), who thinks that ambdsanaka is the Sanskritized form of the Pali 
ambaldsana, with ambala being a substitute for ambara or “sky.” Hence, 
prdsdddmbdsanakd refers to an open-air platform in a palace. Cf. CPD, 
s.v.v. ambalakottaka and ambalatthikd-pasdda. 

739 Read annapdnagrham. Divy 222.2, annapdnam. 


740 In Kalidasa’s Raghuvamsa (Canto 6, v. 73), King Kakutstha is likewise 
said to have shared an equal seat with Indra. 

741 Divy 222.23-24, tatra ca tesdm devanam devasurasamgramam bhavati More 
literally, “There among those [Trayastrirnsa] gods, a war broke out 
between the gods and antigods.” 

742 Divy 224.4, pascimajanapadah. One might translate this as “people in the 
west,” but I am not sure what this would mean in this context. Perhaps 
this is an obscure corollary to the passage on Divy 215.12-13, which I 
discussed previously, that reads dgato ’smi purvdn. 

743 Divy 224.9, catasrbhis ca mdnusikdbhir rddhibhih. According to Pali 
sources (e.g., Digha-nikdya ii, 177, Majjhima-nikdya hi, 176), kings are 
said to have four “powers” (iddhi): personal beauty, long life, good 
health, and popularity. More frequently, however, it is said that there 
are ten iddhis. This list contains a variety of miraculous powers, 
including, as Rhys Davids and Stede (PTSD, s.v. iddhi) note, “most of 
those claimed for modern mediums.” Here the intended meaning is 
probably the four bases of success. 

744 The sentiment of this story is also expressed in the following popular 
verse (Sdntisataka 2.6), which was taught to me by one of my teachers 
in India: 

A poor man wants one hundred. 

Having one hundred, he wants one thousand. 

Being lord of one thousand, he wants one hundred thousand. 

Having one hundred thousand, he wants to be guardian of the earth. 
Being master of the earth, he wants to be sovereign of the earth. 

Being sovereign of the earth, he wants sovereignty over the gods. 
Being master of the gods, he wants Brahma s position. 

And Brahma wants Visnu’s position, and Visnu wants Siva’s position. 
Where does hope end? 

nihsvo vasti satam sail dasasatam laksam sahasrddhipah \ 
laksasah ksitipdlatdm ksitipatis cakresatdm vdhchati \ 
cakresah surardjatdm surapatih brahmaspadam vdhchati | 
brahmd visnupadam harih sivapadam dsdvadhim ko gatah 11 


745 According to Schiefner (1988: 19), the Tibetan includes the following: 
“King Mandhatar ordered irresistible sacrifices to be offered, and he 
said in slokas—Tf one knows the future lasts long but life is only brief, 
then ought one to acquire merits. If one does not acquire merits, then 
one has sorrow. Therefore must he who is acquiring merits offer 
sacrificial gifts, as is fitting. In this world and in the future he will, if he 
offers up gifts, obtain happiness.’” 

746 Divy 225.10-11, tisro varsalaksdh sastis ca varsasahasrdni. Schiefner (1988: 
20nl) reads 36,000, but the text has been emended by Ralston, the 
translator, to read 3,600,000. Ralston also cites R. Spence Hardy’s 
Manual of Buddhism (1880: 25), in which Sakra’s lifespan is determined 
to be 36,000,000. For more on this calculation, see appendix 2. 

747 Divy 226.21-23, tatra visaye dharmatd yd acirodha ddrikd bhartari 
pravahanekena pratipradiyate (mss., pratipddiyati) sd caturatnamaydni 
puspair avakirya baddhakd svdmine pradfyate. The form pratipddiyati, 
which occurs in the manuscripts (Divy 226n3), but which Cowell and 
Neil emend to pratipradiyate, is apparently a passive form of 
pratipddayati. Cf. Edgerton (BHSD, s.v. pratipddayati) and Speyer 1902: 
122 . 

748 Divy 226.29-227.1, tdni sarvdbhibhuvd samyaksambuddhenddhisthitdni 
tathd yathd sakatacakramdtrdny abhinivrttdni. Vaidya (Divy-V 140.12) 
emends to sakata-. The term adhisthitdni is often difficult to translate, 
and here is no exception. The idea is that as soon as those flowers 
“were accepted” by the perfectly awakened Sarvabhibhu, when they 
“were under his control” or “were under his power,” then he 
manipulated them with his magical powers. 

749 Divy 227.10, dkdhksatd vd (mss., vai) idam agrabodhim. 

750 Following Edgerton (BHSD, s.v. utkarika), read cautkarikah. Divy 227.26, 
cotkarikah. This obscure term, which occurs as a name here, also 
occurs as a descriptive epithet in what follows (Divy 228.5). Though 
Edgerton (BHSD, s.v. okkarika) doesn’t associate either okkarika or 
aukarika with utkarika or otkarika, Agrawala (1966: 69) dissents and 
suggests that for all “the only derivative possible is from Skt., utkara, a 
heap.” Edgerton suggests that okkarika (= aukarika) means something 
like “a dealer in agricultural products.” Agrawala posits that it may 


refer to petty grain merchants, for they often display their goods in 
heaps. Elsewhere (Divy 485.7) the term autkara occurs as a subject in 
which brahmans were educated—perhaps it has to do with 
accumulating possessions. 

751 Divy 227.29, kantakam dhatya. Though Icantaka more often refers to a 
“thorn,” or something “pointed” or “troublesome,” I think here it 
refers to the rim of Lord Vipasyin’s begging bowl. 

752 For more on this passage, see Ch’en 1953: 378-79, 401-2. 

753 GM hi 1, 248.7-8, pathyddinimittam. I understand pathya to refer to 
substances that a doctor would prescribe to one who is convalescing. 
Dutt (GM hi 1, 33) and Ch’en (1953: 378), however, translate the term as 
“traveling expenses.” This term could also refer to “tiffin meals” or 
“foods to be eaten on the road” (pdtheya). 

754 GM hi 1, 248.10, kalpakdrah. The Pali equivalent, kappiyakdra, refers to an 
official who accepts or rejects accordingly, who decides what is to be 
taken and from whom. Upasak (1975: 66) defines kappiyakdraka as “A 
lay-devotee who makes the [sic] things ‘formally acceptable’ to the 
monks.” Ch’en (1953: 378) translates the term as “one who made the 
gift allowable.” 

755 This is apparently a variant of the more common name Upali. 

756 GM hi 1, 248.12-13, srdmanerakasya Jdtaruparajatapratigrahah. Perhaps 
add nisiddah. 

757 GM hi 1, 248.19, dgdrike. Perhaps in this context “storekeeper” would be 
a better translation. 

758 GM hi 1, 248.20, sdptdhikam adhisthdya. Ch’en (1953: 378) understands 
this to mean “having pronounced benediction over them for seven 
days.” The gerund adhisthdya comes from the root adhi Vsthd, which 
has a wide range of technical meanings in Buddhist Sanskrit, including 
“to control,” “to exercise one’s power over,” and “to magically 
transform.” 

759 Read samanvdharantu. GM hi 1, 249.3, samanvdharatd. 

760 GM hi 1, 249.8, navakarmikena. The Tibetan (cited in Ch’en 1953: 379nl0; 
cf. Mahdvyutpatti §8735) reads lag gi bias, which Ch’en translates as 
“servants to monks.” Edgerton (BEiSD) discusses the term and its 
parallel in Pali, navakammika, and tentatively suggests “perhaps lit. 


(one who performs) new initiate’s work.” Upasak (1975: 188) offers a 
different interpretation. He explains that the Pali navakammika refers 
to “a monk who is in-charge of the repairs or the construction of a new 
vihdra [monastery] or any such building.” 

761 GM hi 1, 249.12, na lobby am bhiksavas tendmisendmisakrtyam kartum. 
Edgerton (BHSD, s.v. dmisa) offers this translation: “It is not allowable 
to pursue enjoyment with this worldly enjoyment (sugar added to 
food).” 

762 The chart included here is a composite of the work of other scholars. 
See Collins 1998: 297-302; Gethin 1998: 112-32; Kloetzli 1997; and 
Kongtrul Lodro Taye 1995. 

763 For more on this term, see Coomaraswamy 1939:116-117. 

764 The Divydvaddna (225.10-11), however, determines that the lifespan of 
Sakra—the chief god of Trayastrirnsa—is 360,000 years. See Collins 
1998: and Gethin 1998:117. 

765 The Pali equivalents for the names of these first three cold hells all seem 
to refer to large numbers (cf. CPD, s.vv. abbuda, atata). The idea here 
may be that the denizens of these hells suffer for a long time. 

766 The Tibetan (Kongtrul Lodro Taye 1995: 247) has variant names for 
these last three hells. They are “Splitting Like a Blue Lotus” (utpala Itar 
gas pa), “Splitting Like a Lotus” (padma Itar gas pa), and “Splitting Like a 
Great Lotus” (padma Itar chergas pa). Perhaps these names are meant to 
conjure an image of a lotus beaten down by the cold. This is an image 
not uncommon in Sanskrit literature. See, for example, Kalidasa’s 
Meghaduta (part 2, v. 23) and Lhasa’s Svapnavdsavadatta (book 5, v. l). 


Glossary 


In compiling this glossary, I have relied heavily on the traditional numerical lists found in the 
Mahdvyutpatti; the commentaries on such lists in the Visuddhimagga and the Abhidharmakosa; and 
the glossaries found in the works of Luis Gomez (1996), John Strong (1989), and Robert Thurman 
(1983). Rupert Gethin’s The Buddhist Path to Awakening (1992) was also particularly helpful. 

gamas. See four Agamas. 

gam. Agallochum, Amuris agaloccha. Closely connected to agum (Aquilaria agallocha), the fragrant aloe 
tree. 

ggregates (skandha). See five aggregates. 

gnistoma. A brahmanical ceremony that involves making offerings into a sacrificial fire. 

gnihotra. An oblation to the fire god Agni, chiefly of milk, oil, and sour gruel. 

nalytic insights (pratisarnvid). There are four: with regard to dharma, meaning (artha), languages and 
linguistic usage (nimkti), and eloquence (pratibhdna). 

nanda. One of the Buddha’s main disciples and a veritable treasurer of the dharma. He was the 
Buddha’s cousin and, for the latter stage of the Buddha’s life, his personal attendant. 

ndthapindada. The Buddha’s chief patron. After purchasing a park from Prince Jeta, son of King 
Prasenajit, he had a monastery constructed there for the Buddha to pass the rainy season. 

ntigod (asura). One of a class of demigods whose home is beneath the waters at the base of Mount 
Meru. Positioned Just below the lowest heavenly sphere, these “not [quite]’’ (a) “gods” (sura) often 
vie with the gods above them (cf Divy 222.23ff.). 

rhat. A “worthy one” who has destroyed all of his defilements and thereby attained awakening. Often 
an epithet of a buddha. According to Paul Griffiths (1994: 62), it is used as a title for a buddha “to 
indicate both Buddha’s worthiness to receive the homage (pujdrhattva) and offerings of non- 



Buddhists, and, using a different etymology, Buddha’s success in killing (han-) the enemies (ari) to 
awakening.” 

rmed wheel-turning king (balacakravartin). A king who needs to use force or the threat of force to 
establish his dominion. For more, see Strong 1983:49-56. 

solca. Jonesia Asoka roxb. A tree that blossoms with red flowers when, according to poetic convention, 
kicked by beautiful women. 

uspicious age (bhadrakalpa). An eon, such as the present one, in which five buddhas appear. In our 
present eon, the buddhas Krakucchanda, Kanakamuni, Kasyapa, and Sakyamuni have already 
appeared, and Maitreya will be the fifth and last. 

akula. Mimusops elengi. A tree that is said by poets to bloom with fragrant flowers when young 
women sprinkle it with mouthfuls of wine. 

hadanta. A respectful term used to address Buddhist monks. 

lessed one (bhagavdn). An epithet of a buddha. I translate bhagavdn as “Blessed One” when it refers to 
Gautama Buddha, and as “lord” when it modifies a buddha (e.g., the lord Vipasyin). 

odhisattva. One who has vowed to attain awakening as a buddha, and while on the path to becoming a 
buddha works compassionately for the welfare of all sentient beings. 

rahmd-like voice (brahmasvara). The twenty-eighth of the thirty-two marks of a great man. In the Pali 
materials, such a voice is said to be “distinct, intelligible, charming, pleasant to hear, compact, 
concise, deep, and resonant” {vissatto ca vihheyyo ca manju ca savanlyo ca bindu ca avisdrf ca gambhlro 
ca ninnadica | Digha-nikdya ii, 211). 

rahmd World (brahmaloka). The world consisting of the four spheres in the formless realm 
(arupyadhatu) and the seventeen heavens in the form realm (rupadhatu). See appendix 2. 

rahman. One of the four hereditary classes (varna) according to Brahmanical Hinduism (i.e., brahman, 
ksatriya, vaisya, sudra) whose primary duties involve ritual activity. 

uddha. One who has attained the highest possible awakening—who is, literally, an “awakened one.” In 
the Divyavadana, “the Buddha” is often used as a title to refer to Sakyamuni. 

uddha vision (buddhacakm). Buddhas are said to possess five faculties of vision: the physical eye 
(mamsacaksu), the divine eye (divyacakm), the wisdom eye (prajhdcaksu), the dharma eye 
(dharmacaksu), and the buddha eye (buddhacaksu). This last quality I translate as buddha vision. 

^lestial musician (gandharva). One of a class of beings who inhabit the lowest heaven, the realm of the 
Caturmaharajika. Dhrtarastra, one of the four great kings, is their lord. However, in the Divydvaddna 
(Divy 202.29), Supriya is said to be their king. 

immunity (sangha). The Buddhist order of monks (bhiksu) and nuns (bhiksum). The text often speaks, 
however, of a community of monks (bhik^angha). 


jral tree (mandarava, mandarava, mandaraka). Erythrina indica. One of the five celestial trees. Flowers 
from this tree are sometimes said to rain down from heaven as a divine greeting of respect. 

irruptions (dsravaj. These negative karmic forces, which must be interrupted to escape from samsara, 
are sometimes translated as “cankers” or “outflows.” They are often equated with the four floods. 

eclaration of truth (satyavdkya). A formal declaration of fact accompanied by a resolution that the 
desire of the speaker will be accomplished. This is frequently referred to as a “vow of truth.” 

esire realm (kamadhatu). The world of desire and sense pleasure, which includes the realms of hell 
beings, animals, hungry ghosts, humans, and the first she divine realms. See appendix 2. 

harmic form (dharmakaya). The corpus of a buddha’s teachings or, as it were, a buddha embodied in 
the dharma. 

isciple (srdvalcaj. A follower of the Buddha is known as a “hearer” (srdvaka), signaling the importance 
in early Buddhism of listening to the Buddha’s dharma. In the Divyavadana, however, devotees are 
enjoined to look, as much as to hear, for visual practices are represented as the primary means of 
cultivating faith. 

ivine sight (divyacaksu). The quality of clairvoyance, the second of five superior qualities of vision. See 
buddha vision. 

’.ght sciences (astavidya). One list in the Divyavadana includes the sciences of elephants, horses. Jewels, 
wood, cloth, men, women, and various commodities (Divy 100.1-3). Elsewhere, the sciences of 
young men and women occur instead of the sciences of men and women (Divy 58.19). In addition, 
there are instances in the text when some manuscripts attest to “the science of cloth” while others 
attest to “the science of building sites” (Divy 58.17,100.3). The Tibetan (Shackleton Bailey 1950:174) 
corresponding to Divy 26.12-14 lists the sciences of objects, cloth. Jewels, wood, elephants, horses, 
young men, and young women. 

'ghtfold path (dstdfigamdrga). See noble eightfold path. 

’.ghty minor marks (asttydnuvyahjana). The secondary characteristics of a great man. Following Robert 
Thurman’s enumeration (1983:156-57), these are 

[l] fingernails the color of brass, [2] shiny [3] and long; [4] round fingers; [5] tapered fingers; 
[6] fingers wide-spreading; [7] veins not protruding, [8] and without tangles; [9] slender 
ankles; [lO] feet not uneven; [ll] lion’s gait; [l2] elephant’s gait; [l3] swan’s gait; [l4] bull’s 
gait; [l5] gait tending to the right; [l6] graceful gait; [l7] steady gait; [l8] his body is well 
covered, [l9] clean, [20] well proportioned, [2l] pure, [22] soft, and [23] perfect; [24] his sex 
organs are fully developed; [25] his thighs are broad and knees round; [26] his steps are even; 
[ 27 ] his complexion is youthful; [28] his posture is not stooped; [29] his bearing is expansive, 
[ 30 ] yet extremely poised; [3l] his limbs and fingers and toes are well defined; [32] his vision 
is clear and unblurred; [33] his Joints are not protruding; [34] his belly is relaxed, [35] 
symmetrical, [36] and not fat; [37] his navel is deep [38] and wound to the right; [39] he is 
completely handsome; [40] he is clean in all acts; [4l] he is free of spots or discolorations of 
the skin; [42] his hands are soft as cotton; [43] the lines of his palms are clear, [44] deep, [45] 
and long; [46] his face is not overlong [47] and is bright as a mirror; [48] his tongue is soft, [49] 


long, [so] and red; [Sl] his voice is like an elephant’s trumpet or like thunder, [52] yet sweet 
and gentle; [53] his teeth are rounded, [54] sharp, [55] white, [56] even, [57] and regularly 
arranged; [58] his nose is long [59] and straight; [60] his eyes are clear [6l] and wide; [62] his 
eyelashes are thick; [63] the pupils and whites of his eyes are clearly defined, and the irises 
are like lotus petals; [64] his eyebrows are long, [65] soft, [66] evenly haired, [67] and gently 
curved; [68] his ears [69] are long-lobed and S3mimetrical; [70 ] his hearing is acute; [7l] his 
forehead is high [72] and broad; [73] his head is very large; [74] his hair is as black as a bee, 
[75] thick, [76] soft, [77] untangled, [78] not unruly, [79] and fragrant; [8O] and his feet and 
hands are marked with lucky signs [of the srivatsa, svastika, and nandyavarta], 

Thurman follows Mahdvyutpatti §269-348. Edgerton (BHSD, s.v. anuvyaryana) constructs a 
slightly different list. For alternate translations, see Jones 1976: ii, 40-41 and Mitra 1998:130-31. 
For more on the lucky signs, see Bapat 1953. 

'ements (dhatu). “The psycho-physical constituent elements of the personality in relation to the 
outside world,” to quote Franklin Edgerton (BHSD). There are eighteen: the six sense organs (i.e., 
eye, ear, nose, tongue, body, mind), the six objects of the sense organs (i.e., the visible, sound, odor, 
taste, tactile objects, mental objects), and the resultant six consciousnesses (i.e., eye consciousness, 
ear consciousness, nose consciousness, tongue consciousness, body consciousness, mind 
consciousness). 

mptiness (sunya). The Buddhist doctrine that all persons and things have no inherent existence. 

’■aka. A kind of grass used for making mats. 

•went aspiration (pranidhana, pranidhi). A firm vow or resolution to attain some higher form of karmic 
development, usually in a future life. 

eld of merit (punyaksetra). Entities, such as the Buddha or the community, who are great repositories 
of virtue, and as such make meritorious deeds directed toward them especially beneficial for the 
donor. 

ve aggregates (pancaskandha). These constitute the physical and mental constituents of a person. They 
are matter (rupa), feeling (vedana), recognition (sannd), conditioning (sarnskdra), and consciousness 
(vijndna). 

ve [bad] qualities (pancdnga). Equivalent to the five hindrances (pancanfvarana). These are sensual 
desire (kdmacchanda), ill will (vydpdda), tiredness and sleepiness (stydnamiddha), excitement and 
lethargy (auddhatyakaukrtyaf and doubt (vicikitsd). 

ve powers (pancabala). Various powers to be developed by the Buddhist practitioner. These are 
essentially the same as the five spiritual faculties; perhaps thought of as their full development. 

ve realms of existence (pancagati). The various categories of living beings. These are gods (deva), 
humans (manuka), animals (tiryagyoni), hungry ghosts (preta), and hell beings (naraka). Often the 
category of antigods (asura) is added between humans and hungry ghosts. See appendix 2. 

ve spiritual faculties (pancendriya). These are virtues or capacities to be developed by the Buddhist 
practitioner. They are confidence (sraddhd), strength (virya), mindfulness (smrti), concentration 


(samadhi), and wisdom (prajna). See also five powers. 


ve subjects of knowledge (pancavidyasthana). The sciences of grammar (sabda), logic (hetu), psychology 
(adhyatma), medicine (cikitsd), and crafts (silpa). 

ve superhuman faculties (pahcdbhijhd). See superhuman faculties. 

mr Agamas. The fourfold division of the Buddha’s discourses contained in the Sutra Pitaka. These 
collections are the Longer Sayings (Dirghdgama), the Middle-Length Sayings (Madhyamagama), the 
Connected Sayings (Sarnyuktdgama), and the Gradual Sayings (Ekottarika). 

>ur applications of mindfulness (catvdri smrtyupasthdnani). A special awareness that is cultivated and 
focused on the body (kdya), feeling (vedana), mind (citta), and dharma. See note 707, which offers a 
commentary on these practices. 

)ur bases of success (caturrddhipada). The bases that lead one to acquire magical power and spiritual 
success. These are the desire to act (chanda), strength (virya), mind (citta), and investigation 
(mlmdrnsd). For more, see Gethin 1992:81-103. 

)ur Brahmd states (catvdro brahmavihdrdh). Loving kindness (maitrl), compassion (karund), joy (muditd), 
and equanimity (upeksd). These are also known as the four immeasurables (apramdna), for one is to 
possess these desirable attitudes without limit toward all living beings. 

mr confidences (caturvaisdradya). The confidence of being perfectly awakened to all dharmas 
(sarvadharmdbhisambodhivaisdradya), the confidence in the knowledge that all corruptions have 
been destroyed (sarvdsravaksayajhdnavaisdradya), the confidence of having described precisely and 
correctly the obstructive conditions [to the religious life] 
(antardyikadharmdnanyathdtvaniscitavydkaranavaisdradya), and the confidence in the correctness of 
one’s way of salvation for the realization of all good things (sarvasampadadhigamdya 
nairydnikapratipattathdtvavaisdradya). 

mr floods [of corruptions] (caturogha). These are desire (kdma), existence (bhava), ignorance (avidyd), and 
views (drsti). One who has crossed these four negative flows of karma is an arhat. 

mr great kings (catvdro mahdrdjdnah). The guardians of the four directions who live in the divine realm 
known as Caturmaharajika (Four Groups of the Great Kings). They are the gods Dhrtarastra in the 
east, Virudhaka in the south, Virupaksa in the west, and Kubera (= Vaisravana, Dhanada) in the 
north. See appendix 2. 

mr islands (caturdvfpa). The four continents that humans inhabit. These are Jambudvipa (Black Plum 
Island) to the south, Uttarakuru (Northern Kuru) to the north, Aparagodaniya (Western Godaniya) 
to the west, and Purvavideha (Eastern Videha) to the east. 

mr means of attracting beings [to the religious life] (catvdri sangrahavastuni). These are generosity (ddna), 
kind speech (priyavacana), beneficial conduct (arthacaryd), and exemplary behavior (samdndrthatd). 

mr noble truths (caturdryasatya). The classic formulation of the Buddha’s teaching. It is true that there 
is suffering (duhkha), that it has a cause (samudaya), that it can end (nirodha), and that there is a path 
(mdrga) that leads to its cessation. 


)ur proper efforts (catvdri samyakprahdndni). The effort to prevent sinful states from arising, the effort 
to get rid of those sinful states that exist, the effort to produce good states, and the effort to 
maintain those good states already existing. Although samyakprahdndni is more literally “proper 
abandonings,” the exegetical traditions in Buddhist Sanskrit, as in Pali, understand these to be 
“proper efforts” (samyakpradhdndni). 

)ur stages of penetrating insight (nirvedhabhdglya). These are the four stages on the path of application 
(prayogamdrga). They are heat (usmagata), tolerance (ksdnti), summit (murdha), and highest worldly 
dharma (laukikdgradharma). The first three of these four stages are themselves divided into three 
stages—weak, medium, and strong—hence there are ten stages in all. 

osirsa. A kind of valuable sandalwood. Its name literally means “cow’s head,” but the significance of 
this name is unclear. Perhaps it maybe the sandalwood found on Gosirsa Mountain. 

reat king. See four great kings. 

reat man (mahdpurusa). One who has the thirty-two marks, and as such is destined to become either a 
wheel-turning king ruling the four quarters of the earth or a buddha. 

reat snake (mahoraga). One of a class of celestial beings that are said to have a human body with a 
serpent head. 

reat thousand third-order thousand world-system (trisdhasramahdsdhasralokadhdtu). As one nineteenth- 
century Tibetan commentor explains. 

The area that includes the four continents. Mount Meru, and the outer rim of mountains... is 
referred to as a four-continent world-system. An identical world-system is located in space 
at a distance of one thousand times the magnitude of that world-system. A total of one 
thousand such world-systems [evenly distributed in space], encircled by a rim, is referred to 
as a first-order thousand world-system. This considered as a single unit, replicated one 
thousand times and surrounded by a perimeter, is referred to as a second-order thousand 
world-system. One thousand [second-order thousand world-systems] enclosed by a great 
rim is called a third-order thousand world-system. Thus, one billion four-continent world- 
systems is called one great thousand third-order thousand world-system. (Kongtrul Lodro 
Taye 1995:102-3). 

roup of six monks (sadvargika, sadvargfya). These monks (i.e., Nanda, Upananda, Punarvasu, Chanda, 
Asvaka, and Udayin) are unruly followers of the Buddha. In the Divydvaddna, they seem to be close 
to heretics. 

uhyaka. A kind of demigod. They are perhaps equivalent to yaksas. 

uide (vindyaka). An epithet of a buddha. 

eat stages (usmagata). See four stages of penetrating insight. 

eavenly bird (garuda). One of a class of bird-like supernatural beings. They are said to be an enemy of 
the snake-like nagas. 


ighest worldly dharma stages (laukikagradharma). See four stages of penetrating insight. 



npermanence (anitya). The Buddhist doctrine that all conditioned things inevitably undergo change. 


isight (vipa^ana). A type of anal 3 d:ic meditation that promotes a direct understanding of the true 
nature of reality. 

iterdependent arising (pratityasamutpada). The Buddhist doctrine of causal interdependence, which 
describes the cycle of existence (sarnsdra). By extension, the doctrine that all things are 
interdependent. 

mbudvipa. The southern continent, usually identified with India. Though often translated as “Rose 
Apple Island,” current research (Wujasyk 2004) suggests that a more accurate rendering is “Black 
Plum Island.” See also four islands. 

arma. Often translated as “deed” or “action,” though left untranslated when it refers to the force 
exerted by the results of such deeds—for example, in determining the quality of one’s rebirth, one’s 
present experience, or inclinations. 

arnikdra. A tree from the island of Uttarakuru, where trees are said to bear perpetual fruit and 
foliage. 

arpdsa. A kind of cotton. 

drsdpana. A kind of coin in ancient India, usually of copper or silver, though gold ones also circulated. 

ataputana. A kind of ghost or demon. According to Monier-Williams (SED), “a form assumed by a 
deceased spirit of a ksatriya who when alive neglected his duties.” 

ausika. An epithet of Sakra. 

innara. A class of beings, often said to be half human and half animal, as indicated by their name— 
literally, “What (kirn) sort of man (nara)T' In the Divydvaddna, we most often come across the 
beautiful and bewitching kinnara women (kinnarl) whose name might aptly be translated as “What 
a woman!” 

oviddra. An enormous flowering tree, or perhaps a grove, in Trayastrimsa heaven. 

rtsna. A form of meditation practices whereby one focuses one’s attention on one of ten external 
objects in order to form an imprint of that object in one’s mind. These are blue (nlla), yellow (pita), 
red (lohita), white (avaddta), earth (prthvi), water (ap), fire (tejas), wind (vdyu), sky (dkdsa), and 
consciousness (vijndna). 

satriya. One of the four hereditary classes (varna) according to Brahmanical Hinduism (i.e., brahman, 
ksatriya, vaisya, sudra) whose duties include maintaining order and inflicting punishment. 

ulattha. Delichos biflous. A kind of black or grey-seeded lentil known in Hindi as kulathi. It is 
sometimes referred to as “horse gram.” 

umbhdnda. One of a class of evil spirits who, as their name would indicate, had “testicles” (anda) as 
big as “pots” (kumbha). Virudhaka, one of the four great kings, is their lord. 



usa. A kind of grass used in ritual offerings. 

on throne (sirnhdsana). A seat of honor, often for a buddha, for he is likened to a lion. 

)rd (bhagavdn). See blessed one. 

>rd of the world (lokandtha). An epithet of a buddha. 

lahdkdsyapa. One of the Buddha’s main disciples. He was present at the Buddha’s death and was 
instrumental in leading the monastic community after the Buddha’s demise. 

lahdkdtydyana. One of the Buddha’s main disciples and a master of doctrinal exposition. 

lahdmaudgalydyana. The “great” (mahd) Maudgalyayana. See Maudgalydyana. 

lahatL A kind of lute. 

laitreya. A bodhisattva who lives in Tusita heaven, awaiting his final rebirth in the human realm when 
he will become a buddha. 

lantra. A ritual formula that can function as a spell or charm. 

Idra. An evil figure personifying death and temptation who assails Buddhist practitioners and tries to 
lead them astray. He is sometimes said to be king of the Paranirmitavasavartin gods. 

laster (ndtha). An epithet of a buddha. 

idtrkd. A list of significant points of doctrine. 

laudgalydyana. One of the Buddha’s chief disciples and regarded as foremost in the attainment of 
psychic powers. 

addle Country (madhyadesa). One of five traditional divisions of India. These are Middle Country 
(Madhyadesa), North Country (Uttardpathaf Eastern India (Prdcya), South Country (Daksindpatha), and 
Western India (Apardnta). 

lindfulness of the body (kdyagatd smrti). A special awareness with regard to the body. One of the four 
applications of mindfulness. For more, see the Kdyagatdsati-sutta in the Majjhima-nikdya (hi, 88-99; 
trans. in Nanamoli and Bodhi 1995:949-58). 

loral code (sflasamdddna). The observance of moral precepts. In the Divydvaddna, equivalent to the five 
precepts traditionally observed by the Buddhist laity: not to take life, not to steal, not to be engaged 
in sexual misconduct, not to lie, and not to take intoxicants. See precepts. 

lost-treasured counselor. See seven treasures. 

lost-treasured elephant. See seven treasures. 

lost-treasured horse. See seven treasures. 


lost-treasured householder. See seven treasures. 



lost-treasuredjewel. See seven treasures. 

lost-treasured wheel. See seven treasures. 

lost-treasured woman. See seven treasures. 

lount Mem. A sacred mountain located in Jambudvipa, 80,000 leagues high, and considered to be the 
center of the world. On its terraces reside the gods of Caturmaharajika, and on its summit the gods 
of Trayastrirnsa. See Appendix 3. 

lount Sumem. See Mount Mem. 

anda. See group of six monks. 

andyavarta. An auspicious symbol in which some lines of the svastika are repeated outside that 
figure, creating a kind of lab 3 n'inth. This is one of the lucky signs mentioned as the eightieth of the 
eighty minor marks. 

dga. A serpent, capable of taking on human form, who lives in the water and possesses miraculous 
powers. Though often dangerous to humans, these beings can be instructed in the dharma. 
Virupaksa, one of the four great kings, is their lord. 

andana Grove (nandanavana). Quite literally “a grove of delight” in Trayastrirnsa heaven, which is 
located atop Mount Meru and ruled by Sakra. 

ine bonds to existence (navasarnyojana). These are attachment (anunaya), aversion (pratigha), conceit 
(mdna), ignorance (avidya), views (drsti), clinging (pardmarsa), doubt (vicikitsd), envy (ir^d), and 
avarice (mdtsarya). The term sarnyojana is usually translated as “fetter,” but these nine do not 
correspond to the standard list of fetters (e.g, ten fetters, five lower fetters, three fetters). 

ine successive states of quiescence meditation (navdnupurvavihdra). The four meditations or 
contemplations (dhydna) of form; the four formless spheres—i.e., the sphere of infinite space 
(dkdsdnantydyatana), the sphere of infinite consciousness (vijhdndnantydyatana), the sphere of 
nothingness (akihcanydyatanaf the sphere of neither consciousness nor unconsciousness 
(naivasarnjhdndsarnjhdyatana), and lastly, the cessation of conceptualization and sensation 
(sarnjhdvedayitanirodha). 

irgrantha. A monk who engages in practices of austerity in the hope of becoming, as the name 
indicates, “free from hindrances.” In the Divydvaddna, these monks are heretics who oppose the 
Buddha and his dharma. Mahavira, one of the founders of Jainism, originally belonged to this 
school. 

oble eightfold path (drydstdhgamdrga). The proper path of conduct which has eight aspects: right view 
(samyagdrsti), right intention (samyaksahkalpa), right speech (samyagvdc), right action 
(samyakkarmdnta), right livelihood (samyagdjiva), right effort (samyagvydydma), right mindfulness 
(samyaksmrti), and right concentration (samyaksamddhi). 


oble path (aryamarga). See noble eightfold path. 


onretumer (andgdmin). One who has attained the third of four stages of religious development that 
culminate in arhatship (e.g., stream-enterer, once-returner, nonreturner, arhat). Such a person will 
have no additional rebirths as a human; he will attain awakening after being reborn in one of the 
higher heavens. 

orth Country (uttardpatha). One of five traditional divisions of India. These are Middle Country 
(Madhyadeh), North Country (Uttardpatha), Eastern India (Prdcya), South Country (Daksindpatha), and 
Western India (Apardnta). 

D-self(andtman). The doctrine that individuals have no permanent or abiding self 

Tinisdent one (sarvajha). An epithet of a buddha. 

ice-retumer (sakrtdgdmin). One who has attained the second of four stages of religious development 
that culminate in arhatship (e.g., stream-enterer, once-returner, nonreturner, arhat). Such a person 
will attain awakening in his next rebirth. 

aldsa. Butea frondosa. A kind of tree, also known as kimsuka, that bears beautiful blossoms. 

ath of application (prayogamdrga). The second of the five paths of the religious practitioner—i.e., 1. the 
path of accumulation (sambhdramdrga), 2. the path of application (prayogamdrga), 3. the path of 
seeing (darsanamdrga), 4. the path of cultivation (bhdvandmdrga), and 5. the path of no more learning 
(asaiksamdrga). 

erfectly awakened (samyaksambuddha). An epithet of a buddha. He is perfectly awakened, and hence his 
awakening is superior to the awakening of a disciple or solitary buddha. 

erfumed chamber (gandhakuti). A special structure in a monastery for a buddha. 

hysical form (rupakdya). The physical body of a buddha. 

isdca. A kind of demon. According to Monier-Williams (SED), “possibly so called either from their 
fondness for flesh (pisa for pisita) or from their yellowish appearance.” 

recepts (siksdpada). Quite literally the “rules of training” for monks, nuns, novices of both genders, 
etc. Generally this refers to the five precepts observed by lay Buddhists: not to take life, not to steal, 
not to be engaged in sexual misconduct, not to lie, and not to take intoxicants. 

utana. A kind of spirit or demon. 

uiescence (hmatha). See tranquility. 

’fuges (saranagamana). See three refuges. 

’solute one (dhfra). An epithet of a buddha. 

)ot of virtue (kusalamula). A “virtuous deed” (kusala), or the merit accrued from such a deed that 
functions as a “root” or “foundation” (mula) for a request or aspiration. 


akra. The chief of Trayastrirnsa heaven, who is said to be the lord of the gods (devendra). 



akyamuni. An epithet meaning “sage of the Sakya clan” used to designate Siddhartha Gautama, the 
most recent buddha in our eon. See auspicious age. 

ila. Shorea robusta or Vatica robusta. The sal tree, though that name is not well known in English. 

ujisdra. The repeating cycle of life, death, and rebirth, which is characterized by suffering. In short, 
existence as we know it. 

driputra. One of the Buddha’s chief disciples regarded as foremost in comprehending the dharma. 

inse bases (dyatana). There are twelve: the six senses (i.e., eye, ear, nose, tongue, body, mind) and their 
corresponding objects (i.e., the visible, sound, odor, taste, tactile objects, mental objects). 

’usual desire (kdmacchanda). This is the first of the five bad qualities, also known as the five 
hindrances. 

iven factors of awakening (saptabodhyanga). The factors that lead one to awakening. These are the 
awakening factors of mindfulness (smrti), dharma analysis (dharmapravicaya), strength (virya), joy 
(priti), serenity (prasrabdhi), concentration (samddhi), and equanimity (upeksd). 

wen meditative concentrations (saptasamddhi). Buddhas bestow the means for becoming a stream- 
enterer, a once-returner, a nonreturner, an arhat, a solitary buddha, a bodhisattva, and an 
omniscient tathagata. 

wen treasures (saptaratndni). The special possessions of a wheel-turning king. They are the most- 
treasured wheel (cakraratna), the most-treasured elephant (hastiratna), the most-treasured horse 
(asvaratna), the most-treasured Jewel (maniratna), the most-treasured woman (striratna), the most- 
treasured householder (grhapatiratna), and the most-treasured counselor (parindyakaratna). 

msapd. Dalbergia sissoo. A kind of tree, perhaps the same as the asoka tree. 

ngle guardian [which is mindfulness] (ekdraksa). According to Pali sources, the third of ten noble 
dispositions (ariyavdsa). The Digha-nikdya (iii, 269) explains that the single guardian is, in fact, 
mindfulness. 

X [good] qualities (sadahga). According to Pali sources, the second of ten noble dispositions (ariyavdsa). 
The Digha-nikdya (iii, 269) explains that one who is endowed with these qualities remains 
equanimous and mindful in six instances: upon seeing a sight, hearing a sound, smelling a smell, 
tasting a flavor, touching an tactile object, and cognizing a mental object with the mind. 

X perfections (satpdramitd). These are virtues that are to be practiced and perfected by the 
bodhisattva. They are the perfection of generosity (ddnapdramitd), the perfection of morality 
(silapdramitd), the perfection of tolerance (ksdntipdramitd), the perfection of strength 
(viryapdramitd), the perfection of meditation (dhydnapdramitd), and the perfection of wisdom 
(prajhdpdramitd). 

X spheres of desire (satkdmdvacara). The worlds of desire and sense pleasure inhabited by the gods of 
the first six divine realms. See appendix 2. 

X superhuman faculties (saddbhijhd). See superhuman faculties. 


Aitary buddha (pratyekabuddha). One who attains awakening on his own, as would a buddha, but who 
does not found a community. 


3cdal knowledges (vidya). There are three: the knowledge of remembering past lives 
(purvanivdsdnusmrtijndna), the knowledge of the passing away and arising [of beings] 
(cyutyupapddajmna), and knowledge of the destruction of the corruptions (dsravaksayajndna). 
Following Sanghabhedavastu ii, 249-50. See also Digha-nikdya i, 81-85. 

ohere of desire (kdmdvacara). See six spheres of desire. 

Tatum of the golden wheel (kdhcanacakra). The golden disk upon which Mount Meru and the four 
continents rest. For more, see Abhidharmakosa 451-55. 

xeam-enterer (srotdpanna). One who has attained the first of four stages of religious development that 
culminate in arhatship (e.g., stream-enterer, once-returner, nonreturner, arhat). Such a person will 
attain awakening within seven rebirths. 

:upa. A mound-like monument that generally contains relics, such as a buddha’s hair and nails. 

iffering (duhkha). The Buddhist diagnosis that existence in sarnsara is fundamentally unsatisfactory. 

igata. An epithet of a buddha. Often said to mean “one who has attained bliss” or “one who is fully 
realized.” 

ighosaka. A kind of musical instrument. 

immit stages (murdhan). See four stages of penetrating insight. 

iperhuman faculties (abhijhd). Powers and abilities possessed by arhats. These are clairvoyance 
(divyacaksu), clairaudience (divyasrotra), telepathy (paracittajhdna), remembering past lives 
(purvanivdsdnusmrtif and magical powers (rddhi)—for example, levitation, passing through solid 
objects, and appearing in multiple bodies. Sometimes included as a sixth faculty is the knowledge 
of the destruction of the corruptions (dsravaksayajndna). 

ipreme knowledge (anuttarajhdna). See unsurpassed perfect awakening. 

Itra. A discourse attributed to a buddha. It is also one of the three main divisions of the ancient 
Buddhist canon (i.e., sutra, vinaya, abhidharma). 

/astika. An auspicious symbol that, as its name indicates (su = good; asti = being; ka = making), is 
meant to be beneficent. 

igara. Tabemaemontana coronaria. A fragrant plant. 

imdla. Xanthocymus pictorius. A tree with dark bark and white blossoms. 

ithdgata. An epithet of a buddha. This term has a variety of interpretations (e.g., “Thus come,” “Thus 
gone,” “Thus not gone”) but is used only in reference to a buddha. Often it is used by Sakyamuni 
Buddha to refer to himself. For a more complete exegesis of the term, see Bodhi 1978:331-44. 



mfold path of evil actions (dasakusalakarmapatha). Taking life (prandtipataf taking what is not given 
(adattadana), sexual misconduct (kdmamithydcdra), lying speech (mrsavada), harsh speech 
(pdru^avacana), malicious speech (paisunyavacanaf idle chatter (sambhinnapraldpa), covetousness 
(abhidhya), ill will (vyapada), and wrong views (mithyadrsti). 

mfold path of virtuous actions (dasakusalakarmapatha). To abstain from the tenfold path of evil actions. 

m powers (dasabala). Powers by which a buddha exercizes his influence. They are the power from 
knowing what is possible and impossible (sthdndsthdnajhdnabalam), the power from knowing the 
results of actions (karmavipdkajhdnabalam), the power from knowing various inclinations [of living 
beings] (ndnadhimuktijhanabalam), the power from knowing [the world with its] various elements 
(ndnddhdtujhdnabalam), the power from knowing the superiority and inferiority of the faculties [of 
living beings] (indriyavardvarajhdnabalam), the power from knowing courses of conduct that lead to 
all destinations (sarvatragdmanipratipattijhdnabalam), the power from knowing the defilement, 
cleansing, and emergence of contemplations, liberations, meditative concentrations, and 
attainments (sarvadhydnavimoksasamddhisamdpattisanklesavyavaddnavyutthdnajhdnabalam), the 
power from remembering past lives (purvanivdsdnusmrtijhdnabalam), the power from knowing the 
passing away and rebirth [of living beings] (cyutyutpattijhdnabalam), the power of the destruction of 
the corruptions (dsravaksayabalam). For a slightly different list, with helpful glosses, see Majjhima- 
nikdya i, 69-70; trans. in Nanamoli and Bodhi 1995:166. 

urty-two marks of a great man (dvdtrims'at mahdpurusalaksana). The primary characteristics of a great 
man. According to the Lakkana-sutta in the Digha-nikdya (hi, 143-45; following trans. in Walshe 1987: 
441-42), these are— 

[l] He has feet with level tread. This is one of the marks of a great man. [2] On the soles of his 
feet are wheels with a thousand spokes, complete with felloe and hub. [3] He has projecting 
heels. [ 4 ] He has long fingers and toes. [ 5 ] He has soft and tender hands and feet. [6] His hands 
and feet are net-like. [ 7 ] He has high-raised ankles, [s] His legs are like an antelope’s. [ 9 ] 
Standing and without bending, he can touch and rub his knees with either hand. [lO] His male 
organ is enclosed in a sheath, [ll] His complexion is bright, the colour of gold. [l2] His skin is 
delicate and so smooth that no dust can adhere to his body. [l3] His body-hairs are separate, 
one to each pore. [l4] His body-hairs grow upwards, each one bluish-black like coll 3 n'ium, 
curling in rings to the right. [l5] His body is divinely straight. [I 6 ] He has the seven convex 
surfaces. [l7] The front part of his body is like a lion’s. [I 8 ] There is no hollow between his 
shoulders. [l9] He is proportioned like a banyan-tree: the height of his body is the same as 
the span of his outstretched arms, and conversely. [ 20 ] His bust is evenly rounded. [2l] He 
has a perfect sense of taste. [ 22 ] He has Jaws like a lion’s. [23] He has forty teeth. [24] His teeth 
are even. [25] There are no spaces between his teeth. [26] His canine teeth are very bright. 
[ 27 ] His tongue is very long. [28] He has a Brahma-like voice, like that of the karavika-hird. 
[ 29 ] His eyes are deep blue. [30] He has eyelashes like a cow’s. [3l] The hair between his eyes 
is white and soft like cotton-down. [32] His head is like a royal turban. 

tree jewels (triratna). The Buddha, the dharma, and the monastic community. 

iree kinds of objects for self-control (trividhadamathavastu). See three objects for self-control. 

vree objects for self-control (tridamathavastu). Presumably these are body, speech, and mind. 



iree realms (traidhatuka). See three worlds. 


Tree refuges (trisarana). According to the Buddhist formula for ordination, one takes refuge in the 
Buddha, the dharma, and the community. 

Tree special applications of mindfulness (trlnyavenikani smrtyupasthdndni). The establishing of one’s 
attention in three ways. Being equanimous when others are being attentive (susrusamdnesu 
samacittatd), being equanimous when others are being inattentive (asusrusamdne^ samacittatd), 
being equanimous when others are being attentive and inattentive (susrusamdndsusrusamdnesu 
samacittatd). 

Tree worlds (triloka). The three levels of existence in a world-system such as our own. These are the 
realms of desire (kdma), form (rupa), and form-lessness (drupya). The Buddha is said to be the 
teacher of the three worlds. 

derance stages (ksdnti). See four stages of penetrating insight. 

■anquility (samatha). A type of meditation that aims at the development of concentration and leads to 
the attainment of magical powers. 

nth. See four noble truths. 

lla. A kind of cotton. 

dumbara. Ficus glomerata. This form of fig tree is said to bloom very rarely, and hence its blossoming 
is a metaphor for the rarity of the arising of a buddha. In fact, the tree doesn’t produce flowers at 
all; its sprouts turn directly into fruit. 

nsurpassed perfect awakening (anuttarasamyaksambuddha). The complete awakening of a buddha. 

pananda. See group of six monks. 

vosadha. Fortnightly periods of observance, on the days of the new and full moon. Lay people are 
enjoined to observe additional precepts, further restricting sexual and sensual activities. Monastic 
communities convene to recite the disciplinary code, confess any offenses that may have been 
committed, and expound the dharma. 

snfsa. A protuberance on top of a buddha’s head that makes it appear to be turbanned. This is the last 
of the thirty-two marks of a great man. It may also be taken to mean “turban” more literally, as it is 
one of the five royal insignia that King Bimbisara removes before approaching the Buddha (Divy 
147.11-14). 

dlaka. A kind of aquatic animal or monster. 

dlikf. A kind of lute. 

ictor (jina). An epithet of a buddha. 

iew of individuality (satkdyadrsti). The false belief that an individual really exists. For more, see Collins 
1982:93-94,132-33. 



[na. A kind of lute. 


irtues of the purified (dhutagum). A code of twelve ascetic practices. They are wearing dirty rags 
(pdmsukulika), wearing the three monastic robes (traidvarika), wearing garments of felt (or wool) 
(ndmantika), living on almsfood (paindapatika), eating in a single place (aikdsanika), not eating after 
the appropriate time (khalu-pakdd-bhaktika), living in the forest (dranyaka), living at the foot of a 
tree (vrksamulika), living in the open air (dbhyavakdsika), living in cremation grounds (smdsdnika), 
always sitting and not lying down (naisadika), and accepting any seat that is offered 
(ydthdsamstarika). For more, see Ray 1994:293-323. 

isvakarman. The chief architect, designer, and decorator of the gods who lives in Trayastrirnsa 
heaven. 

'heel turner. See wheel-turning king. 

'heel-turning king (cakravartin). One who uses the seven treasures to conquer the four corners of the 
earth and rule an entire world-system. 

aksa. Minor deities who possess magical powers and are associated with forests. Often depicted in 
the Divydvaddna as helping Buddhist practitioners. Kubera (= Vaisravana, Dhanada), one of the four 
great kings, is their lord. 
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